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Abstract 
 
Manaakitanga is acknowledged as a foundational Te Ao Māori value, construct and 
tikanga that underpins relationships. This research thesis sought an in-depth 
understanding of manaakitanga as it is understood and practiced by experienced Māori 
social workers, and the relevance of this to indigenous social work practice 
development and competency to practice social work with Māori. 
 
This exploration into the development of indigenous social work practice development 
with Māori, by Māori, and for Māori, is grounded in a Kaupapa Māori methodology 
and theoretical approach, using qualitative interpretive data collection and analysis 
methods. One to one semi-structured in-depth interviews with eight experienced Māori 
social work practitioners were used to gather the data, which was then thematically 
analysed to inform the findings. 
 
The findings of my research conclude that the influences on practitioners’ 
understanding and application of manaakitanga to their social work practice is founded 
in He Ngākau Māori – the Māori heart. It reaffirms manaakitanga is inherently tied to 
mana and contributes to the development of Mana-enhancing social work practice 
theory. For its’ integrity in social work practice to be assured, manaakitanga as a 
relational construct of a Māori worldview cannot be seen in isolation from the context 
in which it is founded. This research also identified several constraints that suppress 
manaakitanga, the addressing of which will encourage the expression of manaakitanga 
in Te Mahi Whakamana - Mana-enhancing social work practice. 
 
Finally, I conclude with the beginnings of a tentative exploration of Mana Tangata as 
the contextualised expression for a social worker who is competent to practice social 




I rongo au ki te karanga a te manu, Tūī, tuia 
Tuia i roto, tuia i waho, tuia i runga, tuia i raro, 
Tuia te hono a wairua, i takea mai i Hawaiki nui, i Hawaiki roa, i Hawaiki 
pāmamao 
Tuia i te muka tangata 
Whāia ki te uru tapu nui a Tānenuiarangi 
Tāne te Waiora, Tāne te Pūkenga, Tāne te Wānanga e 
Kia tau te mātauranga, kia tau te mōhiotanga kia puta te māramatanga 
E Rongo whakairia ki runga 
Ka rongo te pō, ka rongo te ao 
Kia puta ki te whei ao, ki te ao mārama e 
Tūturu o whakamaua kia tina! Tina! 




I heard the call of the Tūī, bind, sew, lace 
Bind together the inner, outer, above and below– integrate 
We are bound to our ancestors of great, eternal and distant Hawaiki 
Our whakapapa binds us 
Acknowledgement of magnificent Tāne, bringer of knowledge, life and wisdom 
Knowledge, understanding and illumination alights 
Acknowledgement of Rongo, upholder of peace 
Resounding through the dark and the light 
Birthed into the world of light - consciousness, 
Hold true and fast, express it! 
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• This thesis asserts a Māori worldview with usage of Te Reo Māori (the Māori 
language) throughout and for which the following guidelines are provided: 
o I am exploring foundational Māori concepts especially as they relate to 
manaakitanga and these are discussed in detail. 
o The use of Māori words in this thesis are assumed to be in common 
usage not only in Te Ao Māori but in social work and Aotearoa New 
Zealand society generally, therefore I do not provide an English word 
equivalent in the body of the thesis every time, I do occasionally when 
there is a particular meaning I am applying in my writing and in my 
overview of Te Tiriti o Waitangi. 
o I have included a glossary of ngā kupu (words) Māori and their English 
equivalent in the context to which I apply them. 
o A macron (a dash placed above a vowel) is used to indicate a doubling 
in length of the vowel being sounded. 
• I use the term Māori “as a political concept that identifies collectively the 
Indigenous Peoples of this land” (Pihama 2001, p. 1), whilst I acknowledge that 
we, ‘Māori’ are diverse peoples, with our diverse tribal, hapū histories and 
whakapapa (genealogies). 
• I use capitals for Indigenous Peoples in this thesis to support the autonomy of 
Indigenous Peoples within colonised territories. 
• I use personal pronouns us, our and we throughout this thesis. This is my 
subjective positioning as Tangata Whenua (person of the land, indigenous) 
• I use the personal pronoun I and will also use we when referring to tangata 
whenua social workers and the social work profession, again this is my 
subjectivity. 
• All Kaikōrero (participant) kōrero (data) presented in this thesis will adhere to 
the following protocols: 
v  
o quoted material that is 40 words or more in length will be indented and 
in italics. 
o Quoted material less than 40 words will be incorporated into the text, 
enclosed in speech marks and in italics. 
o The dialogue is verbatim. Translations of kupu Māori will occur as 
previously stated. 
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Participants (In This Thesis) 
Māori Colleagues Includes Māori 
Social Workers 
Taking Care Of, Protecting and 
Safeguarding 
Face to Face (In Person) 
Seen Face (Known Person) 
Incantation 
Elder(s) 
Purpose, Plan, Matter for Discussion, 
Ground Rules 
Important Discussion, 
Topic Māori Philosophy, Approach (see 







































Māori traditional fostering system also 
initiative to place Māori children back 
with whānau caregivers 
Authority, Prestige, Potential 
Independence 
Power and status accrued to individual 
in this thesis linked to competent social 
worker 
Support, Take Care, Look After, 
Hospitality, Protect, Show Respect, 
Generosity 
The translation of mana into actions of 
generosity Durie (2001) and as 
discussed in thesis 
Visitors 







Free from Restriction 
Earth, Earth Mother 
Store-House 



















Te Ao Hurihuri 
Te Ao Māori 
Te Ao Mārama 
Te Kohanga Reo 
Te Korekore 
Te Mahi Whakamana 
Te Pō 
Te reo Māori 












Sky, Sky Father 
Denigrate, diminish mana 
Applied Practice Principle 
Men 






The Changing World 
The Māori World 
The World of Light 
Language Nest – Māori Pre-School 
Realm of Potential 
Mana-Enhancing Practice 
Realm of Becoming 
Māori Language 
Māori Language and Customary 
Practices 
Younger Sibling of Same Sex 
Correct, Right 
Customary Practices 
Customary Māori Practices 
Collective Self-Determination of Māori 
As Indigenous Peoples 
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Māori Language Version of The Treaty 
of Waitangi 






To Act Courageously 
Genealogical Table, Genealogy 
Genealogical Narratives 
To Think, Plan, Consider 
To Meet, To Visit 
Proverb, Significant Saying 
Processes for Forming and 
Strengthening of Kin and Kin-Like 
Relationships 
Extended Family 
Social Policy Initiative About Whānau 
Wellbeing Outcomes 
Kin and Kin-Like Relationships 
Māori-Medium Secondary School 





Table of Contents 
ABSTRACT .............................................................................................................................................. I 
KARAKIA ............................................................................................................................................... II 
ACKNOWLEDGEMENTS ........................................................................................................................ III 
PREFACE ............................................................................................................................................. IV 
PAPAKUPU – GLOSSARY...................................................................................................................... VI 
CHAPTER 1: INTRODUCTION: SUBJECTIVE CENTRING ............................................................................ 1 
CHAPTER OVERVIEW ................................................................................................................................................................... 7 
CHAPTER 2: REVIEW OF THE LITERATURE .............................................................................................. 9 
TIRIKI OR TIRITI? – TRICK OR TREATY? ............................................................................................................. 9 
MANA MĀORI MOTUHAKE – MĀORI INDEPENDENCE ........................................................................................................... 12 
BICULTURALISM ......................................................................................................................................................................... 14 
THE UNDERPINNINGS OF MĀORI SOCIAL WORK .................................................................................................................... 15 
MANAAKITANGA & TE MAHI WHAKAMANA .......................................................................................................................... 19 
THE CALL FOR INDIGENOUS SOCIAL WORK ............................................................................................................................. 22 
THE SOCIAL WORK PROFESSION AND COMPETENCY TO PRACTISE SOCIAL WORK WITH MĀORI ............................................. 27 
CULTURAL COMPETENCY AND ITS CRITIQUE ............................................................................................................................ 30 
TĀ TE AO MĀORI - CENTRING A MĀORI WORLDVIEW ........................................................................................................... 33 
WHAKAPAPA ............................................................................................................................................................................. 35 
MĀTAURANGA MĀORI ............................................................................................................................................................. 35 
NGĀ PŪTAKE O TE TIKANGA MĀORI: THE FOUNDATIONS OF TIKANGA MĀORI ..................................................................... 36 
MANA ........................................................................................................................................................................................ 38 
TAPU & NOA (POSITIVE AND NEGATIVE) ........................................................................................................ 39 
MAURI ....................................................................................................................................................................................... 41 
MANAAKITANGA AS PRINCIPLED BEHAVIOUR WITHIN WHANAUNGATANGA (RELATIONSHIPS) .................................... 41 
SUMMARY ................................................................................................................................................................................. 43 
RESEARCH QUESTION................................................................................................................................................................ 43 
CHAPTER 3 METHODOLOGY ................................................................................................................ 45 
KAUPAPA MĀORI THEORETICAL FRAMEWORK ........................................................................................................................ 45 
KAUPAPA MĀORI SOCIAL CONSTRUCTIVIST/SOCIAL CONSTRUCTIONIST LEANINGS .............................................................. 52 
xi 
 
STRENGTHS/LIMITATIONS OF KAUPAPA MĀORI RESEARCH ................................................................................................... 57 
QUALITATIVE INTERPRETIVIST METHODS ................................................................................................................................. 61 
ETHICAL CONSIDERATIONS ....................................................................................................................................................... 62 
Initiation .......................................................................................................................................... 62 
Benefits ............................................................................................................................................ 63 
Representation: ............................................................................................................................... 64 
Legitimation ..................................................................................................................................... 65 
Accountability .................................................................................................................................. 65 
CHAPTER FOUR: DATA COLLECTION METHOD ..................................................................................... 68 
KAIKŌRERO - PARTICIPANTS & CONSENT ................................................................................................................................ 68 
IN-DEPTH SEMI-STRUCTURED INTERVIEWS ............................................................................................................................... 70 
IN-DEPTH SEMI-STRUCTURED INTERVIEW GUIDE ..................................................................................................................... 71 
PRAGMATICS OF THE INTERVIEWS ............................................................................................................................................ 72 
THE INTERVIEWS ....................................................................................................................................................................... 73 
CHAPTER FIVE: DATA ANALYSIS METHOD - THEMATIC ANALYSIS........................................................ 76 
FAMILIARISING MYSELF WITH THE DATA................................................................................................................................... 79 
GENERATING INITIAL CODES...................................................................................................................................................... 79 
SEARCHING FOR THEMES .......................................................................................................................................................... 82 
REVIEWING THE THEMES ........................................................................................................................................................... 84 
DEFINING AND NAMING THE THEMES ...................................................................................................................................... 86 
SUMMARY ................................................................................................................................................................................. 88 
CHAPTER SIX: THEMATIC ANALYSIS THEMES/FINDINGS ...................................................................... 89 
THEME 1: HE NGĀKAU MĀORI ................................................................................................................................................ 89 
Sub-theme 1.1: Whānau Role-Models ............................................................................................. 90 
Sub-theme 1.2: Receiving manaakitanga ........................................................................................ 92 
Sub-theme 1.3: Mahi Ngākau – heart work ..................................................................................... 93 
SUMMARY: MANAAKITANGA AS HE NGĀKAU MĀORI ............................................................................................................ 94 
THEME 2: MANAAKITANGA AS MANA-ENHANCING SOCIAL WORK PRACTICE ........................................................................ 95 
Manaakitanga as Mana-enhancing social work practice vignettes ................................................ 95 
To Whakamana ............................................................................................................................... 96 
The quality of relationships - caring for the person and the process ............................................... 96 
Inter-professional advocacy – pushing for mana-enhancing relationships ..................................... 98 
Courageous advocacy - challenging kōrero ................................................................................... 100 
xii 
 
“Kī te tangata” – the power of the social work voice .................................................................... 102 
Being genuine and humble in your approach ................................................................................ 103 
SUMMARY: MANAAKITANGA AS MANA-ENHANCING SOCIAL WORK PRACTICE .................................................................. 104 
THEME 3: TĀ TE AO MĀORI - THE RELATIONAL CONSTRUCT OF MANAAKITANGA ACCORDING TO A MĀORI WORLDVIEW 
........................................................................................................................................................... 105 
Whakawhanaungatanga ............................................................................................................... 106 
Whakapapa ................................................................................................................................... 106 
Wairua & Karakia .......................................................................................................................... 108 
Te Reo Māori.................................................................................................................................. 109 
Mana, Tapu, Noa & Kai .................................................................................................................. 109 
Pūkengatanga – the articulation and development of Māori social work practice ....................... 110 
SUMMARY: TĀ TE AO MĀORI - THE RELATIONAL CONSTRUCT OF MANAAKITANGA ACCORDING TO A MĀORI WORLDVIEW 
........................................................................................................................................................... 112 
THEME 4: TE PĒHITANGA, TE AKIAKI RĀNEI O TE MANAAKITANGA - THE SUPPRESSION OR ENCOURAGEMENT OF 
MANAAKITANGA .................................................................................................................................................................... 112 
Rituals of encounter and manaakitanga ....................................................................................... 113 
Te kai ā te rangatira, he kōrero – use of te reo Māori in engagements......................................... 114 
Me aro koe ki te manaakitanga - Organisational-wide response to manaakitanga ..................... 114 
Whakamanawanui – to act courageously ..................................................................................... 115 
Manaakitanga takes time .............................................................................................................. 116 
Competency to work with Māori ................................................................................................... 117 
SUMMARY: TE PĒHITANGA, TE AKIAKI RĀNEI O TE MANAAKITANGA - THE SUPPRESSION OR ENCOURAGEMENT OF 
MANAAKITANGA .................................................................................................................................................................... 118 
CONCLUSION .......................................................................................................................................................................... 119 
CHAPTER SEVEN: DISCUSSION OF THE FINDINGS .............................................................................. 120 
THEME 1: HE NGĀKAU MĀORI – A MĀORI HEART .............................................................................................................. 120 
THEME 2: MANAAKITANGA AS MANA-ENHANCING SOCIAL WORK PRACTICE ..................................................................... 121 
THEME 3: HEI TĀ TE AO MĀORI – THE RELATIONAL CONSTRUCT OF MANAAKITANGA ACCORDING TO A MĀORI 
WORLDVIEW ........................................................................................................................................................................... 122 
THEME 4: TE PĒHITANGA, TE AKIAKI RĀNEI O TE MANAAKITANGA - THE SUPPRESSION OR ENCOURAGEMENT OF 
MANAAKITANGA .................................................................................................................................................................... 123 
MANA TANGATA .................................................................................................................................................................... 124 
DISCUSSION SUMMARY ......................................................................................................................................................... 125 
CHAPTER EIGHT: CONCLUSIONS ........................................................................................................ 126 
xiii  
HOW IS MANAAKITANGA DEFINED BY EXPERIENCED MĀORI SOCIAL WORKERS? .................................................... 126 
HOW IS MANAAKITANGA PRACTICED BY EXPERIENCED MĀORI SOCIAL WORKERS? ................................................. 127 
WHAT ARE THE OUTCOMES OF THE PRACTICE OF MANAAKITANGA? ................................................................... 128 
HOW IMPORTANT TO THEIR SOCIAL WORK PRACTICE IS MANAAKITANGA? ........................................................... 128 
WHAT IMPLICATIONS DOES TE MANAAKITANGA HAVE FOR COMPETENCY TO PRACTISE SOCIAL WORK WITH MĀORI? ... 129 
STRENGTHS AND LIMITATIONS OF THIS RESEARCH................................................................................................................ 130 
ONGOING RESEARCH RECOMMENDATIONS .......................................................................................................................... 130 
CONCLUDING STATEMENT ..................................................................................................................................................... 131 
REFERENCES ...................................................................................................................................... 132 
APPENDIX 1 ...................................................................................................................................... 146 




Chapter 1: Introduction: subjective centring 
 
My mother was a voluntary Māori Affairs community worker, member and president of 
the local branch of the Māori Women’s Welfare League, heavily interested in our 
school lives, she worked to bring income into the home alongside my father, whilst 
raising a family of eleven in a state house on a very well-known street in Papakura. My 
older siblings, especially one tuākana, Tania, also looked after us. Mum did this until 
she needed to stop work to reduce her time away from home, to love and care for my 
father who was found to have a brain tumor of which he subsequently died when I was 
16 years of age. My dad was far more than what I have just shared; he was loving, 
humorous, and hard-working. He loved my six older half-siblings, we five younger 
ones, he loved his wife and he loved his whānau. We lived thirty minutes from Dad’s 
papa kāinga (home), the ‘homestead’, and five hours away from my mum’s whenua. 
Growing up we saw more of our paternal whānau and whenua than our maternal 
whānau and whenua, as we could not all travel away together in one car. When my 
older siblings left home and/or brought their own car, then we could go home to my 
mum’s whenua and stay with her whānau who lived on the papa kāinga. When I see the 
work several of my sisters and I are involved in, I think we were always destined to be 
‘involved’ in community, in whānau, in whenua mahi. We had a hard-working role- 
model, he wahine pukumahi, he wahine toa, he mana wahine tā mātou Māmā. 
 
In 1987 I worked in the benefits and pensions area of the Department of Social Welfare 
(DSW) in Papakura. This was when Pūao-Te-Ata-Tū was still in its glory days. We had 
a kapa haka group, called Pahurehure, and there were dawn blessings of buildings, 
weaving of tukutuku panels, Māori staff hui, and being Māori was definitely ok! I 
became a community social worker for DSW on the 1st October 1989 on the same day 
the Children, Young Person’s and Their Families Act came into being, with the 
promise of its principles to uphold the rights of children and young people to their 
whānau, hapū and iwi. My first supervisor was a wāhine Māori, I had access to four 
mātua whāngai kaumātua (elders whose role was to guide the social work placement of 
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Māori children back into Māori care), two of whom were employed by the then 
Department of Māori Affairs and two who were part of DSW. 
 
As a community social worker, it was a given I would be involved in community 
development matters including the Maatua Whāngai Children’s Holiday Programme 
held regularly at Mangatangi Marae. Despite its brief time in the sun, Pūao-Te-Ata-Tū 
had a profound impact on my understanding of racism, colonisation, biculturalism and 
the right of tangata whenua, the indigenous peoples of this country, and as signatories 
to the Treaty of Waitangi, to develop indigenous social work at the micro, meso and 
macro levels of society. This was, my introduction to social work, and where my 
passion and desire for social justice for all, and my commitment to working for it with 
Māori crystalised. The following quote is credited to Waha Tibble (1984) and was used 
in the DSW Pūao-Te-Ata-Tū publication Whakapakari Whānau-Decision Making 
(n.d.). This publication upheld the mana of whānau, hapū and iwi to take control of and 
responsibility for the resources and decision-making in respect to mokopuna. This was 
seen to be consistent with tino rangatiratanga and the principles of the Treaty of 
Waitangi and an imperative for social work with Māori. 
 
Whakahokia mai te mana o te iwi ki te iwi, o te hapū ki te hapū, o te 
whānau ki te whānau, o te tangata ki tōna rau kotahi. Return the 
authority of the tribes to the tribes, of the sub-tribes to the sub-tribes, of 
the families to the families, of the individuals to the individuals, 
representing as they do the generations of the past and present 
(Department of Social Welfare, n.d.) 
 
The pity of course is that Māori embraced its messages, alongside many of our tauiwi 
colleagues, but the rise and rise of the managerialist agendas of the New Right, the 
pervasive power of racism and a lack of concerted commitment undermined it. 
 
In 1993-1994 I was granted financial support to attain my Diploma in Social Work 
from Auckland College of Education (ACE), where 50% of my class mates were 
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tangata whenua, 25% were Pasifika, and 25% were Tauiwi, not quite evident in the 
staff composition. This gave me an opportunity to examine social work education as a 
recipient (I’ve continued to do this in slow time, with this thesis my most recent work). 
While few Māori publications informed our social work education, we had a great 
cohort, we would hui and support each other and the lecturers were especially 
supportive. It was during this time that, with several of my peers, I attended a guest 
lecture by Moana Jackson, at Auckland University, where he talked of Māori being told 
to get ‘real’ in our claims for tino rangatiratanga, and then he proceeded to deconstruct 
the reality we were being sold of ourselves, as the ‘Māori problem’, and he talked of 
the ‘real’ story of colonisation that was being denied and hidden. This, coupled with 
being introduced to Paulo Freire’s ‘Pedagogy of the Oppressed’ strengthened my 
critique that has continued throughout my social work mahi. For my second placement, 
one of my hoa-haere, who is also one of the Kaikōrero (participants), Robyn Corrigan 
and I took the opportunity of a three-month social work placement in Canada. We were 
supervised by a First Nations woman who was a lecturer at the Aboriginal-governed 
Nicola Valley Institute of Technology in Merritt, British Columbia. We lived with a 
family on the Lower Nicola Valley Reserve in Shulus, Merrit, with the Scw’ermx 
people of the Nlaka’pamux (Thompson people). We were fortunate to travel to various 
parts of Canada and Seattle and meet with people from First Nation’s organisations 
providing holistic social and health services, and education and training for their 
people. This was not only one of the best experiences of my life; it contributed a great 
deal to my overall perspective on indigenous social work. 
 
After graduation, I returned to social work in South Auckland to practice as a newly 
qualified social worker before moving to Hamilton as a social work trainer. I found 
myself the only Māori in a national training group introducing a new tool, the imported 
Manitoba Risk Estimation System throughout the Children, Young Person’s & Their 
Families Agency. I became concerned especially when I wanted to know what First 
Nations People thought of the tool, and was told that if they didn’t like it, it was more a 
self-determination response than anything to do with the tool! It failed to take 
assets/strengths/resilience/protective factors within whānau into account, and my fear 
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was that it would identify more mokopuna Māori as being ‘at risk’, yet there was no 
work being done to improve the responsiveness of social work services to Māori 
children and their whānau. I made some rumblings about it, through to those in 
leadership roles, including Mike Doolan and Margaret Bazley. I met with an emergent 
Māori reference group and made my critique known and engaged with colleagues in 
different area offices to raise issues about the cultural relevancy of the tool, the project 
processes, and received their support for my concerns. Development slowed down a 
year or more, the Māori reference group supported the development of Māori tools and 
a Pasifika reference group was established to support the development of Pasifika tools. 
The risk estimation tool was then rolled out nationally. Whilst I don’t take credit for all 
of this, I accept that I contributed somewhat. Funnily enough, this was before the 
language of strength-based practice topped the charts on the department’s social work 
hit parade. Twenty years and however many restructures later, that department, under 
its new guise, Oranga Tamariki, continues its quest to learn more about the 
effectiveness (or not) of its responses to mokopuna Māori. 
 
I left the department shortly after and became self-employed. For many years I was in 
private practice. I collaborated with colleagues in Te Ngaru Learning Systems, 
providing wānanga for kaimahi Māori. I worked alongside kaimahi Māori and their 
organisations and provided external supervision, training and development services. I 
have worked in an iwi social service, and I have collaborated with hoa-haere on 
different projects, including practice framework development wānanga and whānau ora 
projects. In 2013, I began working part-time within a tertiary institute (Open 
Polytechnic) supporting the development and delivery of a new Bachelor in Social 
Work. I’m back, part-time, in a different ‘den’ but a ‘den’ none-the-less, and I am still 
seeking to influence the provision of social work practice, education and service 
provision, especially as it relates to Māori. So why would I hang my ‘work clothes’ 
washing out on the line? To introduce myself and to centre my subjectivity so that my 
insider status is evident from the beginning. 
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To offer oneself and one’s identity as the theoretical basis is, in ‘western’ eyes, 
to step into the abyss of subjectivity, myth and non-science … the unknown. 
And yet, this is precisely what Māori first ask; who are you, the answers to this 
give (hopefully) some reassurance and hopes for the research processes that will 
follow (Moewaka-Barnes, 2000, p, 4). 
 
I am an insider in several ways; as a Māori social worker who is researching Māori 
social work practice, I am interviewing eight experienced Māori social workers, all 
whom I know to varying degrees, I am seeking to influence the development of 
indigenous social work in Aotearoa New Zealand, and as a Māori academic I expect 
this thesis to add to the material available to educators and practitioners alike. I am a 
member of an informal network of Māori social workers (Tangata Whenua Voices in 
Social Work) who chose to engage in the review of the Social Workers Registration 
Board’s (SWRB) Competency to practice social work with Māori standard, and the 
initial development of the Kaitiakitanga Framework in response to that review. Te 
Manaakitanga is a component of the Kaitiakitanga Framework and I chose 
manaakitanga and its contribution to social work as the focus of my thesis as I am 
aware whilst it has come into common usage in social work, there is less published 
material that focuses specifically on it from a Māori worldview, than there are on the 
other components of the competency to practice social work with Māori. 
 
This chapter foregrounds an examination of Kaupapa Māori in the methodology 
section, so that the reader can know from the outset the ground upon which this thesis 
stands. Kaupapa Māori as a theoretical and methodological framework emerged from 
within the wider context of Māori cultural revival and politicisation (Bishop, 1998), in 
resistance to being placed like an insect under a microscope and defined (Mita as cited 
in Smith, L., 1999). In proclaiming that Kaupapa Māori is about being Māori (Smith, 
L., 2000), it challenges the ‘western’ construction of the rules of theory and how the 
worlds of people including indigenous peoples are theorised (Moewaka-Barnes, 2000). 
Kaupapa Māori is activist work seeking “social justice, sovereignty, self-determination 
and emancipatory goals” (Denzin, Lincoln, & Smith, 2008, p. 23). 
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Social work has proclaimed its’ interest in the above goals also. Yellow Bird & Gray 
(2008) discuss the co-option of the language of social justice, as misleading and false 
advertising when social workers do not have the power to challenge structural 
inequalities from within an existing system, this is the challenge of social workers as 
agents for change and/or agents of control. The use of language like social justice 
requires challenging the dominant interests of the privileged to benefit the needs of the 
oppressed. They argue the professional social work language and concepts understood 
and used are different for Indigenous Peoples, especially those who directly challenge 
the colonial states interests (Yellow Bird & Gray, 2008). Indigenous worldview 
understandings of those constructs in social work should be centred for them to be truly 
useful to indigenous peoples. It often means as Māori social workers our ‘voluntary’ 
whānau, hapū, iwi and community work sits outside of our paid social work, as extra to 
the contracted outcomes, when if our understandings of these goals were centred we 
might see a different social work, one that was more radical, emancipatory, culturally 
relevant and community-based. 
 
In seeking to positively influence social work practice with Māori through an 
exploration of the contribution of manaakitanga, I seek to bring forward Māori social 
work knowledges and practices as a contribution towards those goals for Māori by 
Māori. This is one step on the poutama, and manaakitanga as a foundational value and 
generous behaviour clearly linked to mana, it is an empowered step filled with 
potential. 
 
In introducing the thesis and the writer, it is an introduction to the centring of the 




Chapter one is an introduction to the thesis topic, to Kaupapa Māori, and to the writer. 
It is a centring of the subjectivity of this research. 
 
Chapter two is a review of the literature and centres a Māori worldview and its 
foundational constructs, values and principles of practice, especially as it relates to 
Mana & Manaakitanga. I then discuss Te Tiriti o Waitangi and its foundational 
concepts as part of the socio-historical and cultural context of the development of 
indigenous social work in Aotearoa New Zealand. The indigenous development of 
social work literature is then examined especially as it relates to manaakitanga. This 
chapter also introduces the Social Work Registration Board (SWRB) Competency to 
Practice Social Work with Māori and the Kaitiakitanga Framework. In this research I 
am particularly interested in Te Manaakitanga one of the takepū of the Kaitiakitanga 
Framework. This chapter also includes an exploration of cultural competency and its 
critique. 
 
Chapter three examines ‘Kaupapa Māori Research Theory and Methodology as the 
primary theoretical lens that guides the research process. Discussion of the 
development of Kaupapa Māori, its critical underpinnings and social constructivist 
leanings is discussed. The alignment with and influence of qualitative interpretive 
approaches informs the qualitative methods of semi-structured interviews used to 
gather the data, and thematic analysis to analyse the data that lead to the findings. 
 
Chapter four is the Data Gathering Method and describes the in-depth semi-structured 
interviews with eight experienced Māori social workers who use manaakitanga in their 
social work practice. This chapter discusses how this data gathering method was 
applied and the influence of Kaupapa Māori considerations throughout the process. 
 
Chapter five is the Data Analysis Method and explores the application of ‘Thematic 
Analysis’ to the data to identify the main themes and sub-themes. 
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Chapter six is the Findings chapter and presents the findings of the thematic analysis, 
that is four main themes, He Ngākau Māori, Manaakitanga as Mana-enhancing social 
work practice, Hei Tā Te Ao Māori – the relational construct of manaakitanga 
according to a Māori worldview, Te pēhitanga, te akiaki rānei o te Manaakitanga -the 
suppression or encouragement of Manaakitanga. An introduction to Mana Tangata is 
presented also. 
 
Chapter seven, the Discussion chapter is where the findings are discussed in respect to 
the literature reviewed. 
 
Chapter eight the Conclusion chapter and this is where I conclude whether the research 
questions of this thesis were answered, the strengths and limitations of this research, 
and suggested research topics for the ongoing development of Indigenous Māori social 
work practice theory. 
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Chapter 2: Review of the Literature 
 
In this chapter I ground my examination of Māori social work practice development 
within a discussion of Te Tiriti o Waitangi and the social policy of biculturalism which 
Māori have used to challenge monoculturalism, colonialism and to assert our rights to 
self-determination including provision of social services by Māori for Māori. I then 
discuss Puao-Te-Ata-Tu and the development of Māori social work practice within a 
wider discussion of indigenous social work literature that supports the development of 
Indigenous social work. I explore how cultural competency is discussed in the 
literature, both nationally and internationally including indigenous social work 
responses to cultural competency, the Aotearoa New Zealand social work professional 
association and the regulatory board’s response to Māori in the form of its competency 
to practice social work with Māori standards. This includes a brief overview of the 
development of the Kaitiakitanga Framework and the component Te Manaakitanga 
which this research is particularly interested in. 
 
In this thesis I center a Māori worldview both in respect to the Kaupapa Māori 
methodology, and the theoretical lens applied to the development of Māori social work. 
I therefore review the literature on foundational concepts, values and practice principles 
inherent in a Māori worldview, and especially as they relate to manaakitanga. 
 
Tiriki or Tiriti? – Trick or Treaty? 
 
The Tiriti o Waitangi/Treaty of Waitangi (Tiriti/Treaty) is commemorated as being 
signed on the 6th February 1840 in Waitangi by rangatira representing their hapū, and 
the newly arrived Lieutenant-Governor Hobson on behalf of the British sovereign 
Queen Victoria and her people (Orange, 2004). It was not secured by force, and at the 
time it is estimated Māori were 98% of the population, outnumbering Pākehā forty to 
one (Te Puni Kokiri, 2001). It was considered a treaty between sovereign peoples, the 
British Crown and Rangatira on behalf of their people, their hapū. The nature of this 
relationship was affirmed in He Wakaputanga o te Rangatiratanga of Nu Tireni (He 
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Wakaputanga), known in English as the Declaration of Independence of the United 
Tribes of New Zealand. He Wakaputanga was initially signed by 34 northern rangatira 
in 1835, and by 1839 a further 18 rangatira had also signed it. It was an assertion of the 
mana and sovereign power residing with Māori and prohibited foreigners from making 
laws. He Wakaputanga was recognised officially by the United Kingdom, France and 
the United States and “signaled the emergence of Māori authority on the world stage” 
(National Library, n.d). 
 
Two language versions exist, the Māori language version, te Tiriti o Waitangi and the 
English language version, the Treaty of Waitangi. In this thesis I privilege the Māori 
language version and refer to it as Te Tiriti. 
 
The initial Tiriti o Waitangi was signed by more than 40 rangatira (chiefs) at Waitangi, 
with a total of nine copies taken to various parts of the country for signing. Seven of the 
nine copies were the Māori language version, Te Tiriti, one copy was of both language 
versions and one was an English language version, the Treaty. The overwhelming 
majority of the 512 rangatira signed on behalf of their hapū the Māori language 
versions only, Te Tiriti O Waitangi. 
 
Not all rangatira signed the Treaty/Tiriti. Some of the reasons for this was that some 
rangatira were denied the opportunity to accept or reject the Treaty/Tiriti as it was not 
taken into their rohe/regions, such as Ngāi Tūhoe, or they refused to subsume their own 
authority under the British Crown such as, Te Wherowhero of Tainui Waikato, Te 
Heuheu of Ngāti Tuwharetoa, who also dissuaded his Te Arawa whanaunga/relatives 
from signing, and Te Kani-a-Takirau of the East Coast (R.Walker, 1990). There are 
only thirteen recognisable rangatira wāhine (female chiefs) as signatories on behalf of 
their people to the Tiriti/Treaty. The paternalistic nature of British society is theorised 
as one of the reasons for this; and assertion of mana wāhine “the intersecting spaces of 
being Māori and being female” (Simmonds, 2015, p.14) is the basis of a Treaty of 





Te Tiriti consists of a preamble, three articles and a post script. Whilst brief in words its 
impact and meaning are still contested today. The intentions of Te Tiriti as per its 
preamble was to enable peaceful settlement of the Aotearoa New Zealand by British 
subjects, and to protect Māori from the impact of that settlement. The first article of Te 
Tiriti is about kāwanatanga – Māori understanding and agreement to Crown 
governorship, which is significantly less than the Crown assumption of Māori 
sovereignty ceded as per the Treaty. Māori have argued that article two of Te Tiriti 
guaranteed Māori tino rangatiratanga (autonomy and power) over land and all things 
Māori held precious and agreement to offer the Crown first right of refusal to buy land 
should Māori chose to sell. The Treaty ensured the Crown had exclusive right to pre- 
emption of all Māori lands, whereby to settlers it on-sold land at inflated prices 
enabling it to finance its colonial administration of the country. The third article of Te 
Tiriti is less contentious in that it guaranteed Māori the same rights and privileges of 
British subjects. The fourth article was a verbal agreement to religious freedom 
enabling and protecting those Christian faiths that had a stronghold in the country (as 
the first plank of colonisation), whilst protecting Māori ritenga /customs (Orange, 
2004). 
 
Both He Wakaputanga and Te Tiriti affirm Māori tino rangatiratanga. According to 
Anderson, Binney and Harris (2014) in 1840 kāwanatanga and rangatiratanga co- 
existed due in part to the overwhelming numerical majority of the Māori population, 
settler reliance on Māori, and the lack of military fire power. However already by the 
mid 1840s beginning in the north, “kāwanatanga came into conflict with 
rangatiratanga” (Anderson et al., 2014, p. 231). By the 1850s the balance of power 
shifted under the onslaught of increased Pākehā/settler migration and their rapacious 
desire for Māori land, enabled by increased military firepower and the instruments of a 
newly formed settler government. In1877 Judge Prendergast ruled the Treaty a total 
nullity and assigned it to the backwaters where it was silenced for several generations 
(Durie, 1995, R. Walker 1990). 
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Māori have never blithely accepted a Crown interpretation of the meaning of Te Tiriti 
as the only valid interpretation. In respect to Tikanga Māori as Māori laws and values 
by which to live by, Mikaere (2007) concludes that Māori intention in the creation of 
Crown space to regulate the conduct of its subjects, was subject to the overriding 
authority of rangatira according to tikanga, and the kāwanatanga of the Crown in 
respect to its ability to govern and make laws was subject to tikanga Māori. 
 
Mana Māori Motuhake – Māori Independence 
 
The failure to uphold Te Tiriti is part of the story of colonisation contextualised to 
Aotearoa New Zealand, it is the “stripping away of mana (our standing in the eyes of 
others and therefore in our own eyes), and an undermining of rangatiratanga (our ability 
and right to determine our destinies)” (Smith, L., 2012, p.175). Māori struggles for tino 
rangatiratanga against state hegemony have remained steadfast, with foundational 
Māori worldview concepts such as tapu, mana, wairiuatanga and whanaungatanga as 
the basis for continued collective assertion of Māori mana motuhake (Anderson, 
Binney & Harris, 2014). “Māori, in fact indigenous peoples the world over, have never 
merely been passive recipients of ‘colonisation’ and have always engaged in the 
struggle over how to live in the multiple worlds created by our colonial history.” 
(Simmonds 2011, p.13). 
More or less immediately post the signing of the Tiriti/Treaty the Crown and successive 
settler governments breached the conditions of te Tiriti. It has been slow to the ‘party’ 
and Māori have been forced to engage in the political processes of the state e.g. 
petitions to parliament since the 1840s, engagement alongside allies in resistance 
efforts and ‘extraordinary politics’ (Wlimer as cited in Smith, L. 2012, p.112), such as 
Waitangi Day protests from 1971, the 1974 Land March, the land occupations of 
Bastion Point and Raglan Golf Course in 1978 and other political protest actions) 
forcing the Crown to the party, with some success. The enactment of the Treaty of 
Waitangi Act (1975) established the Waitangi Tribunal to determine the meaning and 
effect of the Treaty, and to inquire into claims brought by Māori relating to breaches of 
the Treaty of Waitangi by the Crown. Originally it only had powers to inquire into 
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breaches from 1975, however in 1985 the Waitangi Tribunal was granted the power to 
consider breaches from 1840. “The Treaty of Waitangi was signed to protect the 
interests of Māori, and it is certainly not in the interests of Māori to be disadvantaged in 
any measure of social or economic wellbeing.” (Te Puni Kökiri 1998) I finish this sub- 
section on a quote from the government ministry tasked with providing advice to 
government on its relationships with iwi, hapū and Māori, including its Treaty of 
Waitangi obligations (Te Puni Kokiri, 2001). 
 
Beyond protest actions Māori are also involved in what G. Smith (in Smith, Hoskins, & 
Jones, 2013) calls revitalization projects conceptualized around Te Ao Māori key 
concepts, such as tino rangatiratanga, whānau, hapū and iwi, and te reo Māori me ōna 
tikanga. Since the formation of the Tribunal, te reo Māori is now recognized as an 
official language of Aotearoa New Zealand, which has supported the funding of Māori 
education and broadcasting (television and radio) efforts etc. There has been resolution 
of several land-claims which alongside an apology has seen some financial and other 
compensation packages that have supported the re-development of Māori, iwi and 
hapū. “The Treaty of Waitangi provided an organizing framework for dialogue with the 
dominant interests of New Zealand society and of government while education, health, 
justice, [social services/work] and Māori development have provided defined sites of 
struggle” L. Smith (2012, p.113). 
 
In respect to the struggle of tikanga Māori to be seen legitimately as law, and the 
agreement as per article two of te Tiriti o Waitangi of tino rangatiratanga against Crown 
sovereignty/hegemony, Mikaere (2007) cautions Māori against becoming complacent 
in settling for mere improvements in the Pākehā system 
 
“… to remember that our tikanga is the product of our tino rangatiratanga, 
whereas the creation of Pākehā law- the Māori land court, the Children and 
Young Persons and Their Families Act [now also known as Oranga Tamariki 
Act] or the Waitangi Tribunal, for example are products of Crown sovereignty, 
products of kāwanatanga (Mikaere, 2007, p.26). 
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Māori challenges for the right of tikanga Māori to hold its rightful place along-side 
tikanga Pākehā in Aotearoa New Zealand is known as tikanga e rua – biculturalism. A 





In a generic sense biculturalism is concerned with individualism and the ability to move 
between two cultural worlds, however in Aotearoa New Zealand it is grounded upon 
the Treaty of Waitangi (Eketone, 2015), and Te Tiriti o Waitangi is considered a 
bicultural agreement between Māori and the Crown. However, biculturalism did not 
become government policy until the mid to late 1980s. Biculturalism challenged the 
monocultural and racist practices of state institutes (Durie, 1995; Eketone, 2015; 
Mataira, 1995). How much influence biculturalism made in respect to government 
responsiveness to Māori is debatable. According to Durie (1995, 1998) what occurred 
was: 
 
• An appropriation of tikanga Māori without upholding the values that underpin it 
• A lack of understanding of Māori issues and evidence of improvements 
• Government policy drove Māori development through policies such as 
devolution and government funded programmes, whereas iwi were interested in 
tino rangatiratanga based on Māori priorities and processes, 
• Conflicts of interest for Māori employees in terms of accountability as 
government servants and obligations to hapū, iwi and Māori, seduced by the 
language of biculturalism and an expressed commitment to the Treaty of 
Waitangi. 
 
A critical view of biculturalism is required to engage in social justice ideals, and the 
recognition of uniqueness and difference. In social work it is the assertion of the equal 
contribution of tangata whenua/indigenous ways of knowing and doing social work in 
Aotearoa New Zealand (Pohatu, 2003, 2004). According to Fleras and Spoonley (as 
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cited in Johnson 2008, p.37) unless there is a commitment to Māori self-determination 
and the honest reworking of colonial institutions, it “ends up little more than a 
revamped multiculturalism with a Polynesian twang”. One such initiative that sought to 
influence government in respect to its engagement with Māori and the development of 
culturally responsive social work practice when working with Māori was Pūao-Te-Ata- 
Tū - Day-break. 
 
The Underpinnings of Māori Social Work 
 
Puao Te Ata Tu - Day-break (1986), a report by the Ministerial Advisory Committee on 
a Māori Perspective to the then Department of Social Welfare. This committee 
undertook extensive consultation within Māori communities, on marae, in community 
halls and within the department. It implicated colonialism, imperialism and the broken 
promises of the Treaty of Waitangi in the deprivation and alienation of Māori. It went 
beyond its brief and accused the department and Aotearoa New Zealand society of 
being mono-cultural and institutionally racist. It upheld the right of Māori to be 
involved in the delivery of services by Māori for Māori, it asserted the right and 
responsibility of whānau, hapū and iwi to their children, it recommended changes to 
legislation that included a new and historic act, the Children and Young Persons and 
Their Families Act 1989 which included court processes to give effect to these rights, 
and it challenged social work practices and the education of social workers to ensure 
Māori perspectives were included. 
For Māori this was an exciting time, DSW staff were challenged to eliminate racism, to 
learn about the Treaty of Waitangi, and introduced the Maatua Whangai programme 
which sought to stop Māori children being taken into care and to be placed within their 
whānau, hapū and iwi. It introduced Whakapakari-Whānau - Whānau-Decision- 
Making as a distinct social work practice and there was project group formed to look at 
competency to work with Māori (H. Walker, 1995, p.12). Hollis-English (2005) 
confirmed that Pūao-Te-Ata-Tū – Day-break was the first policy document that 
acknowledged and recommended Māori social work practice methods. 
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The 1970s-1980s was a time of major challenge to government by Māori, in terms of te 
Tiriti o Waitangi, biculturalism, Pūao-Te-Ata-Tū and other issues, such as education, 
land and the selling of state-owned assets. These developments were seen as part of the 
‘renaissance’ of Māori. However, a critical view will see that there were other agendas 
for government operating at that time which effectively marginalized Māori whilst 
paying lip-service. New Zealand’s economy was in crisis and under the Labour 
government liberal economic reform took place. ‘Rogernomics’ was a furthering of the 
colonial and capitalist project and was irreconcilable with Māori sovereignty claims for 
honouring Te Tiriti (Kelsey, 1990, 1991). During the rise and rise of neoliberal policies 
it appeared government had claimed a passive revolution over Māori sovereignty 
issues, however Māori have continued to seek influence (Kelsey, 1990, 1991) despite 
the challenges of competing priorities, and at times we have managed to have our 
voices heard. 
 
Under these conditions the influence of Pūao-Te-Ata-Tū in general and for Māori social 
work practice was undermined. Māori staff were angered (myself included) at the 
departments’ “failure to follow through” (Margaret Bazley, Director General of Social 
Welfare, as cited in Waitangi Tribunal 1998, p.121), and the continued and ‘frustrating’ 
power of racism (H. Walker, 1995). “Māori have not and will not forget it. It is truly a 
policy document of the people. It will not go away” (H. Walker, 1995, p.12-13). 
Twenty years later Hollis-English (2005) interviewed Māori social workers who were 
in the department when Puao-Te-Ata-Tu was introduced who confirmed it was still 
important to them. It gave Māori social workers permission to be Māori and to include 
tikanga Māori in their social work practice. Her research also showed there needed to 
be more support for Māori practitioners including supervision to examine the relevance 
and safety of their practice according to tikanga. Hollis-English (2005) recommended 
Pūao-Te-Ata-Tū was a relevant teaching aid for the education of social workers, 
alongside tikanga Māori and the Treaty of Waitangi. Anglem (2014) re-confirmed the 
fundamental importance of Puao Te Ata Tu and the challenging of institutional racism, 
reinforcing that a key role of social workers is the challenging of discrimination 
alongside mana-enhancing strategies that support clients to realise their potential. 
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Hollis-English (2005) confirmed tikanga Māori were the underpinnings of Māori social 
work methods as they provided guidelines for successful engagement and practice with 
Māori families. Tikanga were employed eclectically by Māori social workers in 
response to clients and whānau, and it appeared that tikanga such as 
whakawhanaungatanga (relationship building), wairuatanga (spirituality) and aroha 
(love) were fundamental to those social workers interviewed (Hollis-English, 2005, 
2012). She noted that how those concepts were understood and applied by the social 
workers differed somewhat from the literature, and tentatively attributed this to the 
difference between theory and practice, and that the theorists were not social work 
professionals (Hollis-English, 2005). 
 
Whakawhanaungatanga as relationship building is one such Māori concept that has 
been broadened in its application in social work, health, education (Bishop, 1996, 1998) 
and wider society, beyond the obligations and processes inherent in whakapapa 
relationships. It includes non-kin relationships that have become ‘like whānau’ in 
respect to shared experiences and kaupapa (Durie, 1998; Mead, 2003). Hollis-English 
(2005, 2012) noted as social work practice methods, tikanga Māori existed in 
relationship to each other not in isolation, and that whilst the concepts that are part of 
tikanga Māori have not changed, the social construction of them has as they are adapted 
and applied to different settings. 
 
The following Māori social work writings (Eketone, 2005; Eketone & Walker, 2013; 
Eruera, King & Ruwhiu, 2006; Eruera & Ruwhiu, 2015, Hollis-English, 2012; Kiro, 
2000; Pohatu, 2003, 2004, 2008; Ruwhiu, 1995, 1999, 2009, 2013; Scott, 2006; 
S.Walker, 2002; Walsh-Tapiata, 2008) centre Māori worldviews as the ground from 
which indigenous theories, models, frameworks, principles and practices are sourced to 
effect change/healing towards mauri ora at the micro level (of individuals within 
whānau), at the meso level (communities, hapū, marae) and macro level (iwi, pan-tribal 
and societal). It is reinforced by Bradley, Jacob & Bradley, 1999; Elkington, 2014; 
Eketone, 2012; Eruera, 2005, 2012; Davis in Davis & Thomas, 2005; King, 2014; 
Lipsham, 2012; Murray, 2017; Ruwhiu, Ruwhiu & Ruwhiu, 2008; Walsh-Tapiata & 
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Webster, 2004; & Webber-Dreadon, 1999; who have written about social work 
supervision models, approaches and frameworks founded in a Māori worldview where 
the cultural constructs birthed in a Māori world continue to have relevance in the 
development of tangata whenua social work practice and supervision. 
 
Ruwhiu (1995) encouraged Māori social workers to develop theoretical frameworks 
from conceptual frameworks based on tangata whenua philosophies and experiences, 
“our answers were in our own stories” (p. 24). He reinforced there was no need for 
Māori to justify and legitimate our experiences of being Tangata Whenua using 
Western Eurocentric paradigms. He urged Māori social workers concerned with 
“enhancing Māori wellbeing” (Ruwhiu, 1999, p. 32) to engage in a Freirean process of 
‘naming and then claiming’ space as Māori principled social work professionals. 
Adapting his social policy framework ‘Te Puawaitanga o te ihi me te wehi (1999), he 
suggested the goals of principled Māori social work by Māori for Māori are promoting 
Māori wellbeing, identity, self-management, development and generosity. Principled 
Māori social work by Māori for Māori practice: 
 
• seeks solutions inherent in whānau and their histories 
• assesses the engagement of whānau to tikanga and kawa 
• facilitates whānau decision-making, navigating relational dynamics 
• activates wairua for healing with whānau 
• advocates for those practices and positive elements that support balance and 
wellbeing, understanding the inter-relationship between the spiritual, mental, 
physical and emotional dimensions within whānau 
• includes tikanga in all interactions 
• builds relationships with whānau - whanaungatanga - ‘become like whānau’ 
(Ruwhiu, 1999) 
 
Ruwhiu et al, (2008, p.24), encouraged the development of “…culturally centred 
indigenous theory forming practice …” from the theoretical flames warmed by our 
Māori worldview home-fires. Here we are engaged with the metaphor and analogy of 
19  
ahi-kā-roa (our long burning fires of occupation as peoples of this land), as our right to 
develop and claim ‘home-grown’ indigenous social work theories and practices. 
Middleman & Rhodes (as cited in Ruwhiu et al, 2008, p.24) discuss the value and role 
of worldviews to practice, however they place the following caveat “within the limits of 
what the ‘science’ of our age allows us to entertain as ideas (and thus, as actions)”. The 
marginalization of indigenous ontologies, (and consequently) the epistemologies and 
methodologies that flow from them to only those Western/Euro-centric ‘modern’ and 
liberal manifestations limits the ‘sciences’ available to seek alternative answers; the 
limitations of such sciences are becoming apparent as answers to global and 
environmental problems look to Indigenous People’s Knowledges (Querejazu, 2016). 
The desire to seek new knowledge in old places needs to benefit those whose 
knowledges they are. These arguments and others are made by L. Smith (1999, 2012), 
in Decolonising Methodologies, as she warns against the continued excavation, mining, 
extraction and commodification of indigenous knowledges for the benefit of others, to 
the detriment of Indigenous Peoples. The development of indigenous social work is the 
seeking for answers in our own worldview home-fires/‘sciences’, which whilst 
dampened, the embers are being fanned. This can be done also without the denial of 
other worldview contributions. 
 
Manaakitanga & Te Mahi Whakamana 
 
Supporting the development of Te Mahi Whakamana – Mana enhancing theory and 
practice contextualized to social work Ruwhiu (2009, 2013), again reiterates the 
centrality of a relational Māori worldview, contextual historical knowledge of Māori 
and settler contacts including the Treaty of Waitangi, the importance of cultural 
narratives to identity, and indigenous/Māori concepts of wellbeing and healing. Mahi 
Whakamana - Mana-enhancing practice is not the same as strengths based practice as 
its origins emerge out of Māori ways of doing, thinking and feeling (Ruwhiu & 
Ruwhiu, 2005). Ruwhiu reaffirms the importance of mana as cultural adhesive, and 
necessary to an understanding of health and wellbeing. He sums up the important 
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contribution of Te Mahi Whakamana - Mana enhancing practice towards culturally 
responsive practice: 
 
• Engaging with clients through listening, understanding and respecting cultural 
difference 
• Valuing the contribution of whakapapa and cultural narratives to restorative 
healing processes through the generations 
• Reaffirming the ability and capacities of whānau to engage in self-determination 
and providing support to do so 
• Recognizing that the cultural wisdom embedded in Māori ideological and 
philosophical beliefs can generate solutions to Māori welfare concerns (Ruwhiu, 
2013, p. 135). 
 
Culturally sensitive social work practice is not merely the adaption of 
western/dominant social work theory and practice, and imposed on Māori/Indigenous 
Peoples, this is just a continuation of the subtle (Munford & Sanders (2011) and not so 
subtle process of colonisation. Based on Te Mahi Whakamana- Mana-enhancing social 
work practice (Ruwhiu et al,2008; Ruwhiu 2009, 2013) the practices and obligations of 
manaakitanga are applied in connected ways with other Māori constructs such as 
kaupapa, kawa, tikanga, wairuatanga, whānau, whakapapa and mana, to enhance social 
work practice (Munford & Sanders, 2011). The practice outcome of managing 
respectful relationships with clients is described 
 
through the safety provided by this local, culturally tuned and sensitised work, 
the family explained that they could come to understand issues for themselves 
and that they also learned that they were worth protecting, so they came to value 
themselves more as well. This of course, is the essence of the capacity to care 
well for others (Munford & Sanders, 2011, p74). 
 
English, Selby & Bell (2011) discuss their Māori social work in schools research, 
whereby they interviewed kaimahi Māori who spoke about their social work practice 
with whānau Māori. English et al, (2011) reiterated the importance of te reo Māori, 
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kaupapa and tikanga Māori, whanaungatanga and the importance of wairuatanga as 
guidance, including the use of karakia as foundational to building relationships with 
whānau. The importance of first encounters with whānau “is crucial in determining the 
depth of the relationship that forms” (English et al., 2011, p.32). The authors describe 
the importance of the inclusion of te reo Māori as a valuable tool, as is going to lengths 
to meet with people, being tangata whenua and from the same community allowed for 
the making of deeper connections, being trustworthy, non-judgemental attitude, being 
respectful, using appropriate tikanga and having the right people involved is essential in 
building and maintaining relationships (English et al., 2011). 
 
Manaakitanga was seen as foundational in the engagement of kaimahi with whānau 
 
…enhancing the mana and wellbeing of their clients… Manaaki is the concept 
of promoting wellbeing in all its dimensions. Families show manaakitanga to 
their children and grandchildren by supporting them and loving them 
unconditionally. In a school setting, teachers are expected to show 
manaakitanga towards children, and the children are expected to support and 
manaaki each other. Promoting manaakitanga among families is an important 
kaupapa (English et al., 2011, p.41-42). 
 
Manaakitanga acknowledged the mana of those involved and was identified as one of 
four themes relevant for social worker practice in family violence (Little, Nauer & 
Ehrnhardt, 2014). It was seen as critical at the point of contact and in determining the 
successful development of an ongoing relationship necessary for the therapeutic 
alliance. The authors discuss manaakitanga as a requirement of an empathetic and non- 
judgemental approach, which is welcoming of whānau/clients, acknowledges and 
fosters respectful positive and empowering relationships (Little et al., 2014). 
 
Indigenous/Māori social work in Aotearoa New Zealand seeks to be transformational, 
the underpinnings of Māori social work theorizing and practice development efforts 
centralise cultural frameworks based on Māori relational worldviews, cultural 
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constructs, language and recognition of the historical and current social context. It has 
shown the link between mana and manaakitanga in its application to indigenous social 
work that could form part of an indigenous theory building project that is Mahi 
Whakamana – Mana Enhancing social work practice. This sub-section has shown also 
that foundational Māori concepts are being interrogated for their usefulness, their 
cultural relevance, by non-Māori social workers in their efforts to be culturally 
responsive to Māori. 
 
The Call for Indigenous Social Work 
 
Indigenous knowledge and practices can be the source for culturally appropriate, 
relevant and authentic social work that names and claims the particular, the locally 
determined and the relevant (Gray, Coates & Hetherington, 2007; Gray & Coates, 
2008; Gray, Coates and Yellow Bird, 2008; Midgley, 2008; Sue, 2006; Weaver, 2008). 
 
The detrimental impact of colonialism, individualism on the resistance of indigenous 
peoples’ self-determination and their efforts to meet within the profession and wider 
and appeals to social works’ goals of social justice and human rights within a broader 
self-determination framework which takes critical cognisance of the historical, social, 
cultural and political realities for indigenous peoples (Gray, Coates & Hetherington, 
2007; Gray & Coates, 2008; Gray, Coates and Yellow Bird, 2008; Midgley, 2008; Sue, 
2006; Weaver, 2008). The authors critique the western construction of social work, 
whereby indigenous peoples are no better off and challenge social workers to support 
indigenous peoples’ “just causes for land security, appropriate education and health and 
welfare [and justice] services, self-representation, self-development, self-government 
and self-determination, and that they place the interests of Indigenous communities at 
the centre of their activities” (Gray, Coates & Yellow Bird, 2008, p. 57). 
 
Many indigenous peoples share similar histories of colonisation, land dispossession, 
and the structural impacts of racism, poverty, poor health, housing, unemployment and 
lack of access to culturally appropriate and effective services. Recognition of the rights 
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of Indigenous Peoples to all human rights, self-determination, territories, cultural ways, 
protection from cultural destruction or assimilation in the United Nations Declaration 
on the Rights of Indigenous Peoples (2007) is an acknowledgement of the negative 
legacy of colonisation (Yellow Bird, 2013). In New Zealand, the declaration was not 
endorsed by the government until 2010 and its human right standards relate also to the 
Treaty of Waitangi (Human Rights Commission, n. d.). Historical trauma is defined by 
Lakota researcher Maria Yellow Horse Brave Heart as “… cumulative emotional and 
psychological wounding, over the life space and across generations, emanating from 
massive group trauma experiences” (as cited in Nicolai & Saus, 2013, p.57). The 
impact of intergenerational trauma through colonisation and assimilationist policies 
include the removal of children from their families (Australia’s Stolen Generations) 
placement in foster care, residential schools and outside-kin adoptions. Indigenous 
children are over-represented in state child welfare systems and indigenous peoples 
have fought hard to assert their rights to their children as integral members of their 
families and communities, and for indigenous social work frameworks based on our 
relational worldviews, helping and healing practices, to be centred “rather than 
relegating them to being an add-on, exotic or alternative” (Young et al, as cited in 
Dobbs, 2015, p.25). 
 
Culturally relevant social work challenges the adaptation of the ‘west to the rest’ of 
social work scholarship, education, research and practice as a continuing imperialism 
and part of globalizing tendencies of international social work. (Gray et.al, 2010). 
These different roots mean that Western-Eurocentric explanations or understandings 
must be secondary to Tangata Whenua explanations or understandings (Ruwhiu, 1995). 
However, tangata whenua social work development is political in that it asserts 
expression in a contested environment of government policies, bureaucracies, 
regulations, public laws, government funded agencies and institutions, Treaty of 
Waitangi claims, Māori self-determination rights and efforts, including iwi 
/tribal/Māori health, social and community services. 
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Indigenous social work is described as “a practice that combines culturally relevant 
social work education and training, theoretical and practice knowledge derived from 
Aboriginal epistemology (ways of knowing) that draws liberally on western social 
work theory and practice methods, within a decolonising context” by Sinclair (2002, 
p.56). The Breath of Life Theory by Blackstock (2009) is an example of a theory built 
on both First Nations and western knowledge theory. For Mafile’o and Vakalahi (2016) 
Pasifika social work practices models, frameworks and approaches are culturally 
specific and are founded in Pacific worldviews which reflect the rich diversity of 
Pacific nations and the diaspora whom live outside their Pacific homelands e.g. in 
Aotearoa New Zealand. These worldviews underscore the importance of “core Pacific 
values and beliefs such as spiritual strength, collectivity, inclusivity, reciprocity and 
reverence for the environmental and human relational gifts in practice”, and the ‘by 
Pacific for Pacific’ principle in the development and delivery of culturally-centred 
relational social work practices that includes community welfare, development and 
organizing (Mafile’o & Vakalahi, 2016, p.6). 
 
In Aotearoa New Zealand the rise of professional enclosure with the likelihood of 
mandatory registration being passed in 2018, could result in a narrower definition of 
social work that may be challenging for Pacific community workers and organizers 
who have contributed considerably to the development of social work in their 
communities (Mafile’o & Vakalahi, 2016). Also, for these two authors the next wave 
for the development of Pasifika social work will occur as Pasifika social workers from 
the diaspora, return to their island homelands to re-centre their practice development in 
response to their Pacific homelands’ priorities for sustainable Pacific-led development, 
within financial and other resource constraints. 
 
Decolonisation of social work for Māori requires the deconstruction and critique of 
imperialism and colonization; of the historic, cultural, economic, political and current 
structures and practices that subjugate indigenous knowledges and culture, to reveal 
that which is taken for granted and assumed relevant for all. It is the disengagement 
from that which does not serve whilst examining and strengthening Māori worldviews 
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and ways of thinking, being and doing social work that are useful for Māori self- 
determination and wellbeing efforts. Decolonisation requires we reframe our thinking 
and doing and as Marsden (2003) implores, an exploration into Te Ao Māori is a 
subjective experience that can only be known through an enquiry of the heart. L. Smith 
(2012) identified five conditions that frame the decolonisation struggle and which can 
either destabilize it or provide opportunities for change. These are summarized below: 
 
1. Critical conscientization of the need to actively reject hegemony 
 
2. A reimagining of Te Ao Māori into Te Ao Hurihuri – our place in the changing 
world based on Māori definitions and actions 
 
3. The convergence and opportunity of waahi, wa and āta whakaaro, that is the 
space, time, and deep reflection on strategies for change 
 
4. The disturbance and instability competing actions and challenges cause to the 
status quo 
 
5. The reflexive nature of imperialistic structured power relations that continues to 
oppress (Smith, L., 2012) 
 
In discussing decolonizing social work research in Australia, Rowe, Baldry & Earle 
(2015) propose the role for ‘allied others’ (Denizen & Lincoln, 2008) is to critically 
challenge the status quo of dominant Western approaches, challenging “epistemological 
racism” (Scheurich & Young, 1997, as cited in Rowe et, al., 2015, p. 297); and to 
centre Indigenous People’s ontological, epistemological and axiological approaches. 
Such an approach requires multidimensional reflexivity in the development of social 
work theory and practice research that is culturally relevant to the unique history and 
contemporary context of Indigenous Peoples (Rowe et al., 2015). The ongoing impact 
of colonialism, disregard for the Tiriti o Waitangi, decolonisation and tino 
rangatiratanga struggles is an important part of the context in which the theoretical 
framework of this thesis is situated. 
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Hollis –English (2005) posited that how Māori theorists wrote about the application of 
Māori concepts to practice differed from how social workers talked about them because 
Māori theorist were not social workers. They have however been influential and a 
welcome relief in the arid lands before Māori social work literature by Māori became 
more visible. Hollis-English (2005, p. 98) noted that “Māori social work methods were 
not documented before the 1980’s”. The Te Komako issue of the Social Work Review 
Journal published in 1995 was the first collective Māori social work publication, and it 
was a welcome relief in the desert of Māori social work writings. Since that time the 
writings have increased, however there is still much to be written about and this thesis 
hopes to add to that pātaka (store-house). Several of the authors writings from that 
publication are cited in this thesis and as stated in the editorial of that publication, 
“while much of what the writers have presented is not new, what is news is that we 
have come out” (H. Walker, 1995, p.1). 
 
When discussing Māori worldviews and the impact of colonisation and the leaving of 
much knowledge behind as Māori engaged in the challenges of survival and the 
‘opportunities’ of new relationships, Durie (1998), stated that “while it must have 
appeared that much of their [Māori] knowledge was irrelevant in a changing world, 
general principles and practices as well as old philosophies, were not necessarily 
outdated and could have continued to play a protective role in everyday life” (p. 34). In 
reviewing the literature for the underpinnings of Māori social work I have drawn 
heavily on Māori social workers’ writings that hold a critique of colonisation (Anglem, 
2014; Bradley, 1995; Bradley, Jacob & Bradley, 1999; Davis in Davis & Thomas, 
2005; Eketone, 2012, 2015; Elkington, 2014; English, Selby & Bell, 2011; Eruera, 
2005, 2012; Eruera, King & Ruwhiu, 2006; Eruera & Ruwhiu, 2015, 2016; Hibbs, 
2005; Hollis-English, 2005, 2012; King, 2014; Lipsham, 2012; Mataira, 1995; Murray, 
2017; Pohatu, 2003; 2004, 2008; Ruwhiu, 1995, 2013; Scott, 2006; Walsh-Tapiata, 
2008; Walsh-Tapiata & Webster, 2004; Ruwhiu,1999; Ruwhiu et al, 2008; H. Walker, 
1995; Webber-Dreadon, 1999), and the messages are consistent, social work practice 
with Māori must be based on Māori worldview ways of thinking, being and doing. 
Tikanga Māori that upholds core Māori knowledges, values and practices such as 
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whanaungatanga, whānau, hapu, manaakitanga, mana, tapu, whakapapa, wairua, aroha, 
tika, pono etc remains important. These authors challenge and encourage Māori social 
workers to validate our own ways of thinking, being and doing. The continued assertion 
of the right and relevance to Māori to be Māori, to be wāhine, tāne, mokopuna, whānau, 
hapu and iwi, urban, rural, national and international peoples, is to be Māori in our 
diversities (Durie, 2001). 
 
“The call to locate cultural understanding at the centre of practice are strongly 
connected to international trends where indigenous voices and visions are increasingly 
shaping the way that practice develops” (Blackstock, 2007; Selby, 2007 as cited in 
Munford & Sanders, 2011, p.64). Whilst recognising change needs to occur throughout 
various levels of Aotearoa New Zealand society for social justice and Māori self- 
determination to be realised, and social work is but one small part of society, the 
development of indigenous social work in Aotearoa New Zealand can be considered a 
necessary political act of resistance and of hope towards such a realisation, one which 
this research project seeks to contribute to in the examination and discussion of the 
contribution of manaakitanga to Indigenous social work practice and competency to 
practice social work with Māori. 
 
The social work profession and competency to practise social work with 
Māori 
 
Social work is an import to New Zealand having its basis in Europe and North America 
and is implicated in the colonisation process of Aotearoa New Zealand (ANZASW, 
2007). A core value of the ANZASW (Aotearoa New Zealand Association of Social 
Workers), the professional association, is a commitment to social service legislation, 
structures, organisation and social work practice grounded in the Treaty of Waitangi 
and social justice for tangata whenua. It articulates its ethical commitment to “promote 
the rights of Tangata Whenua to utilise Tangata Whenua social work models of practice 
and ensure the protection and integrity of Tangata Whenua in a manner which is 
culturally appropriate” (ANZASW, 2007, p.8), and Practice Standard 2 requires social 
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workers demonstrate their commitment to Te Tiriti o Waitangi and to competency to 
work with Māori (ANZASW, 2014). 
 
The Social Workers Registration Board (SWRB), was established as the regulatory 
authority for social workers in 2003. Competency to practice social work with Māori 
was envisaged as being part of the general overall competence to practice social work 
in Aotearoa New Zealand, however submissions made to the select committee during 
its passage as a bill about the invisibility of the Tiriti o Waitangi in the proposed 
legislation, two new clauses were included regards competency to work with Māori and 
with other ethnic and cultural groups (Corrigan, 2005). Section 100 of that act also 
requires the SWRB to “ensure that the aims and aspirations of Māori as tangata 
whenua, and the need for the appropriate involvement of Māori as tangata whenua, are 
integral and ongoing priorities” (Social Workers Registration Act, 2003). 
 
For the first few years that the act came into being competency to practice social work 
with Māori as indeed competency to practise social work in Aotearoa New Zealand was 
assessed by ANZASW until the SWRB decided it too would assess competency. In 
2015 the SWRB formally engaged the Tangata Whenua Voices in Social Work 
(TWVSW) group to present an approach to the design and implementation of the 
review of the SWRB standard to practise social work with Māori. TWVSW considered 
an approach in which Competency to work with Māori was integrated and evidenced 
through Standard one as well as the other nine SWRB competency standards and was 
better framed and demonstrated in a Kaitiakitanga framework positioned within a 
kaupapa Māori paradigm. The Kaitiakitanga Framework was taken into Māori and non- 
Māori hui for consultation, and further developed based on feedback, before TWVSW 
confirmed it. It has been accepted by the SWRB and there is currently some ongoing 
work to support its socialization and implementation into the social work sector. 
Kaitiakitanga as a takepū, an applied practice principle (Pohatu, 2003; 2004; 2008) has 
been selected to frame the competency to practice social work with Māori. In the social 
work practice context it acknowledges that social workers have obligations and 
responsibilities in our relationships with whānau and their communities/clients, in 
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respect to kaupapa that is, the purpose(s) of the social work interaction (which must 
contribute to mauri ora –well-being) and the environment (context in which we and they 
are living in). 
 
Kaitiakitanga is about fulfilling the vital obligation for ‘taking care of, 
protecting and safeguarding’, undertaking its commitment to ensuring the 
constant pursuit of safe space, respectfulness, absolute integrity and well- 
being in relationships, signposting how the practice of ‘tiaki’ can be traced 
(Pohatu, 2003 as cited in TWVSW, 2016) 
 
Within the Kaitiakitanga Framework three further takepū have been incorporated as 
positionings and contexts from which a social work practitioner should be able to discuss 
and evidence their understanding of their competency to work with Māori. The abridged 
version (SWRB, 2017) of these three are: 
 
• Te Rangatiratanga: Maintaining relationships that are Mana-enhancing, self- 
determining, respectful, mindful of cultural uniqueness, and acknowledge 
cultural identity. 
• Te Manaakitanga: Utilising practice behaviours that ensure mauri ora by 
ensuring safe space, being mana-enhancing and respectful, acknowledge 
boundaries and meet obligations. 
• Te Whanaungatanga: Engaging in practice that is culturally sustaining, 
strengthens relationships, is mutually contributing and connecting and 
encourages warmth. 
 
Alongside the above three takepū SWRB (2017) have kept the following competency 
requirements: 
• Demonstrates knowledge of the Treaty of Waitangi, te reo Māori and 
tikanga 
• Articulates how the wider context of Aotearoa New Zealand both 
historically and currently can impact on practice; 
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• Social workers work in a culturally appropriate manner, acknowledge the 
diversity that exists among Māori, use bicultural practice models, and ensure 
that supervision is culturally relevant (SWRB Code of Conduct, 2016). 
 
The Kaitiakitanga Framework couches competency to work with Māori within 
Māori worldview applied practice principles (takepū). For the purposes of this 
thesis I am particularly interested in the takepū Te Manaakitanga, however I 
acknowledge each of the takepū inter-relate and are framed within the takepū 
kaitiakitanga. 
 
Cultural Competency and its Critique 
 
Various critiques are mobilised to respond to the challenges and opportunities of social 
work cultural competency, primarily in the interests of diversity and social justice 
outcomes for clients. According to Lee’s research (2011) social worker cultural 
competency is considered to be ethically sound, socio-politically valued and essential in 
increasingly diverse societies. When discussing cross-cultural practices Gray, Coates 
and Yellow Bird (2008, p.3) state “the effectiveness of interventions depends on the 
social worker’s acquisition of a particular body of cultural knowledge, values and skills 
… which can then be used to understand the client’s cultural frame of reference”. 
 
According to Skutnabb-Kangas, (as cited by Perry and Tate-Manning, 2006) cultural 
competency can be divided into cognitive, affective and behavioural competencies 
reliant on the practitioners’ ability to think, feel and act differently when interacting 
with people whose cultures are different from their own. For Gallegos, Tindall & 
Gallegos (2008) cultural competency is a perspective based on supportive social 
theories such as socialization, theories of power and diversity, and values such as 
equity and social justice. They consider it a useful social construct to help form a 
professional judgment because it takes into consideration factors such as culture, 
politics and history. 
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Nylund (2006) challenges social work to get radical, to be anti-racist and critical of 
white privilege and white racism’s hegemonic processes, which he claims are 
universalised and normalised. He critiques Lums’ (1999) culturally competent practice 
model as being liberal and / or conservative multiculturalism that is assimilationist, 
because whilst it focuses on teaching cultural awareness, knowledge acquisition, skill 
development and inductive learning, it does so without an emphasis on the impact of 
structural racism on clients and students of colour. Instead Nyland promotes a critical 
multiculturalism influenced by Freire, 1970; Giroux, 2002; Bell Hooks, 1984; and 
McClaren, 1994; seeking the inclusion in social work core curriculum of “a critical 
analysis of whiteness … if social workers are to destabilize its legacy of racism (along 
with sexism, classism, ableism, heterosexism and nationalism” (Nyland, 2006, p.30). 
 
In discussing disability culture and cultural competency in social work, Dupre’ (2012) 
argues assimilationist and pluralist approaches are those which essentialise culture and 
do not go beyond recognizing and celebrating ethnicity and difference. Social workers 
[and social work educators] need to engage in cultural competencies that not only 
recognize and celebrate ethnicity and difference but also engage with culture(s) as sites 
for “critical analysis, consciousness raising and transformation” (Dupre 2012, p.180). 
Critical theory offers a lens in which to critique the cultural imperialism underpinning 
cultural politics, to demystify and deconstruct the norms, discourses and practices of 
the dominant culture which are represented as neutral and universal at personal, cultural 
and structural levels (Dupre, 2012). 
 
Cultural humility critiques cultural competence for emphasizing group characteristics at 
the expense of individual differences, and privileging social workers’ knowledge and 
expertise about another’s culture including their ability to know about numerous ‘other’ 
cultures (Berthold, 2015). It requires the social worker to bridge the diverse 
perspectives, worldviews and histories of those they serve (Ortega and Faller as cited 
by Berthold 2015). Cultural humility is a non-paternalistic, human rights-based 
approach to relationships that is humble, in that the social worker stance is one of 
unknowing but ready to engage and willing to learn at the feet of the client (Berthold, 
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2015). It is the relinquishment of the professional as expert, to become a helper and ally 
(Carey, 2015). 
 
Whereas cultural competency requires an uncritical deference to conceptualisations of 
an essentialised indigeneity which reconfirms indigenous/non-indigenous binary 
oppositions, privileged identities and homogenized notions of the ‘other’ (Carey, 2015). 
This authenticising and essentialising of indigeneity in effect essentialises and elevates 
non-indigeneity in colonialist terms. Instead Carey (2015) promotes engagement in 
critical self-reflexivity within an anticolonial/decolonising praxis that acknowledges 
indigenous realities are multiple and diverse. This will support the renegotiation of 
relationships with indigenous peoples that are empathetic, equitable and responsive in 
“contextualised and informed ways” (Carey, 2015, p.837). She also challenges the lack 
of empirical evidence that cultural competency supports improved outcomes for 
indigenous peoples, citing Johnson and Munch (2009) that “culturally competent social 
work practice is, in most respects, simply good practice” (Carey, 2015, p. 832). Jani, 
Ortiz, Pierce & Sowbel (2011) critique cultural competency as a modernist perspective 
that relies on a positivist paradigm whereby cultural competency is measuring specific 
knowledge, attitudes and behaviours that are static, and instead encourage social work 
educators to take a postmodernist perspective in the development of assessment tools 
for the measurement of practice skills. 
 
Young (2004) warns that whilst the adoption of a critical reflexive stance requires the 
social worker to be sceptical and critical of the world in which they practice, it 
privileges the social worker, that is the focus is still on the individual self and the 
individuals personal values, beliefs and experiences, and how they help or hinder their 
ability to work with people. From an indigenous relational perspective this is not 
helpful. 
 
None of the literature reviewed in respect to cultural competence, cultural humility, 
cross-cultural practice or the multi-dimensional subjectivity argued for in indigenous 
studies provides any evidence of the efficacy of the approaches when working with 
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indigenous peoples. The ability of social work to deal within diversity through 
approaches such as cultural competency, cultural sensitivity, cross cultural, 
transcultural, anti-oppressive and anti-racist practice are limited by Western social 
works foundational beliefs such as professionalism, rationalism, reflexive individualism 
and objectivity (Gray et al.). For the authors the assumed universality of Western social 
work marginalizes and is at odds with indigenous and non-Western beliefs and values 
such as interdependence and connectedness. ‘Authentization’ challenges Western 
dominance through the use of local and Indigenous helping practices sourced in 
Indigenous worldviews and lived experiences in the development of culturally 
appropriate practice. It seeks to transform social work, and “may lead to a rethinking of 
what is really universal in social work” (Gray et al., p.5). 
 
Tā Te Ao Māori - Centring a Māori Worldview 
 
For Marsden (2003, p.56) worldviews are 
“…the central systematisation of conceptions of reality to which members of its 
culture assent and from which stems their value system. The worldview lies at 
the very heart of the culture, touching, interacting with and strongly influencing 
every aspect of the culture” 
 
In support of this definition Royal (2002) reinforces the importance of understanding a 
Māori worldview to understand the behaviours of those who assent to it. Marsden 
(2003) describes our metaphysical, ontological, epistemological and cosmological 
beginnings; how the universe consists of at least three integrated and unified realms, 
separated by aeons of time, Te Korekore, the realm of potential, Te Pō, the realm of 
becoming and Te Ao Marama, the realm of being, the natural world. The spiritual 
world precedes the material world which whilst subject to natural laws the natural 
world remains open to the influence of the spiritual world; this Māori construction is of 
a dynamic universe in process (Marsden, 2003). Māori creation and ancestral stories 
speak of a relational Māori worldview that is held together by the life force that is 
mauri and which seeks harmony and balance between the human and non-human 
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worlds, and acknowledges both as sacred (Marsden, 2003). The dynamic nature of 
mauri when paired with ora (life, wellbeing) “suggests a force that generates, sustains 
life, vitality and health” (Durie, 2003, x). A relational Māori worldview is about 
collective wellbeing, mauri ora. 
 
Māori efforts to know our worlds, “to seek knowledge, to organise it and learn from it” 
is not new (Smith, L., 1999, p. 175). The source of our engaging with knowledge and 
theory building are our whakapapa kōrero (our creation and ancestral stories), including 
those clothed in our pūrākau (myths and legends), haka, waiata (songs and chants), our 
whakatauki (our proverbial sayings) and our karakia (incantations). Whakapapa 
(genealogical connections) describe the connections Māori have from the time of the 
forming of the Māori universe, through Io as the supreme source, and who is known of 
many names which describe the various creative functions and powers including Io-te- 
wānanga (Io-the-wise), and the source of knowledge (Marsden, 2003). Māori narratives 
include the story of the separation of Rangi and Papa, so that light and understanding 
could come into the world, and stories of their children. For example, the story of the 
ascension of Tāne to the heavens is a story of how mātauranga/knowledge was gained, 
including the need for purification rites to access it, the challenges to the seeker of 
knowledge, the different types and uses of knowledge, the rights and responsibilities of 
those guarding, sharing, seeking and using knowledge (Marsden, 2003; H. Walker, 
1994). Traditionally the sharing of mātauranga was through the descent lines, within 
whānau and hapū, within wānanga and in everyday practices as relevant. This Māori 
worldview of knowledge challenges current constructions of knowledge and theory 
building and the sharing of Māori knowledge outside of whakapapa lines. However, 
there will be many Māori who hold whakapapa stories and knowledges and their role is 
to protect that knowledge for the safe and continued use of whānau, just as there will be 
many Māori who do not have access to these stories and for whom access to these 
wisdom practices will either not occur or they will seek elsewhere for the knowledge, 




Whakapapa is the genealogical framework used to categorise, maintain and assert 
human descent lines. It tells us we are related, and how we are related, and for those of 
us who have lost the threads that hold the knowledge to weave ‘all our relations’, our 
connection to Papatuanuku through our creation stories is a strong thread to ‘hold’ on 
to. This was reiterated to me at an Atawhaingia Te Pa Harakeke wānanga held at 
Ngawha Marae in 2000, Dr. Rangimarie Rose Turuki Pere, a tōhunga (spiritual seer & 
healer) and one of the elders present in wānanga told us to remind that person they are 
to look to the ngāhere (forest) to their surroundings, to Papatuanuku (Earth Mother) and 
know that they descend from her. Whakapapa is the epistemological framework for 
theorizing the origin and location of nonhuman whakapapa “from supernatural beings, 
inferred descent lines, and morphological and ecological relationships” (Benton et.al, 
2004 p.1). Whakapapa validated mana (divine and human power and authority) as a 
key organising principle and enabled kinship groups to weave their knowledge 
histories. “These mana histories rendered their descent as authentic, validated their 
occupation of land and, even across the colonial era, validated their particular social 




Mātauranga Māori is a Māori cultural system of accumulated knowledge that has been 
interrupted and whilst some or much of it may have been lost due to colonisation and 
the failure to uphold the Treaty of Waitangi, Māori efforts aimed at resistance, 
recovery, use, adaption and incorporation of mātauranga Māori in our daily lives 
continues (Mead, 2012). Both mātauranga Māori and mātauranga-ā-iwi are Māori 
epistemologies necessary for the survival of Māori language, knowledge and culture 
(Doherty, 2012). Ontological, epistemological and methodological marginalization of 
Indigenous Peoples’ (Smith, L., 1999, 2012) conceptions/constructions of our 
worlds/universes includes the dismissal and relegation to the land of myths, legends 
and beliefs our understandings and ways of being in the world, and yet for Marsden 
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(2003) they were “deliberate constructs employed by the ancient seers and sages to 
encapsulate and condense into easily assimilable forms their view of the World, of 
ultimate reality ...” (p.56). According to M. Tai (personal communication, October 8, 
1997) our language, te reo Māori, encodes our world. A subjective approach is 
required to engage with and interpret a Māori worldview (Marsden, 2003). 
 
Whilst modern ‘western’ science is held up as value-free, indigenous knowledge 
systems are value-laden, knowledge about the world is intimately tied to moral codes 
and ethical guidelines that tell us how to be in the world (Benton, et al., 2004) and by 
extension, how to be with knowledge. Royal (2002) supports the active engagement 
and extension of Māori knowledge identifying the following prerequisites: 
 
a) the need for indigenous peoples to articulate our interpretations of our 
worldviews, both traditional and contemporary, and our indigenous 
epistemologies and theories of knowledge 
b) the need for indigenous peoples to be in control of the processes by which 
indigenous knowledge is taught, preserved and created, and 
c) the need for indigenous peoples to embrace an ethos of creativity, to explore and 
research traditional knowledge bases inspired and motivated by a creativity that 
will revivify these knowledge bases and traditions in the contemporary and 
modern world. (pg. 11). 
 
Ngā pūtake o te Tikanga Māori: The foundations of Tikanga Māori 
 
The Williams’ Dictionary of Māori Language (1971, p 416-417) defines the word ‘tika’ 
means correct, proper, right, just, fair, appropriate; the word ngā is plural for ‘the’ and 
Williams' (1971) definitions for tikanga are rule, plan, method, custom, habit, anything 
normal or usual, reason, meaning, purport, authority, control, correct, right. The term 
'Tikanga Māori' has also been included in several acts of parliament, including 
Education Act of 1989 and is discussed as customary Māori law in the Resource 
Management Act of 1991, and as “The Māori system of law was based on values, and 
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being a values-based system Māori adhered to principles rather than rules” (Ministry of 
Justice, 2001). 
 
In Tikanga Māori Living by Māori Values, Mead (2003) examines the complex and 
various ways that tikanga have been described and applied. He locates their genesis in a 
Māori worldview, “all tikanga Māori are firmly embedded in mātauranga Māori which 
can be seen as Māori philosophy and Māori knowledge… tikanga Māori puts 
mātauranga Māori into practice and adds the aspects of correctness and ritual support” 
(Mead, 2003, p.13). Tikanga Māori function as social controls in relationships, and 
include rituals (for some tribes, rituals are described as kawa, which are protocols that 
facilitate navigation of relationships between atua and tangata. However, in this 
research they are treated the same). Tikanga Māori are dependent on the ability of the 
individual or group to enact, and for a practice to be considered tikanga Māori, it must 
“be correct and true to the values of Māori culture” (Mead, 2003, p.26). He identifies 
the following (foundational) concepts and refers to them as values also: “tapu (the state 
of being set apart), mana (prestige), noa (neutrality), manaakitanga (hospitality), take 
(cause), utu (reciprocation), ea (satisfaction)” (Mead, 2003, p.13). In summary, tikanga 
Māori are those knowledge practices that have been tested over time, are founded on 
core Māori concepts and express the values and principles that guide interactions and 
enable Māori to respectfully navigate and maintain a relational existence that is 
balanced and harmonious. 
 
Next, I discuss the concepts of tapu, mana and noa, as mātauranga Māori that can be 
considered guiding principles that are part of the interpretation of all Māori concepts. I 
then move onto a discussion of manaakitanga as a value and guiding principle of 





For Marsden (2003, p.4) mana is delegated “spiritual authority and power” from 
atua/the gods, therefore we humans are channels for mana, not its source. The abuse of 
mana (takahi mana) will result in its withdrawal or in an imbalance and harm being 
caused to the agent or other individuals (Marsden, 2003). Mana “includes psychic 
influence, control, prestige, power, vested and acquired authority and influence, being 
influential or binding over others, and that quality that others know she or he has!” 
(Pere, 1991, p.14). 
 
In describing the concepts and institutions of Māori customary law Benton, Frame & 
Meredith (2013), acknowledge mana as a complex concept. Their discussions align 
with the above descriptions. They discuss the following terms in more detail (including 
citations to multiple sources), as they contribute to an understanding of the complexity 
of mana and its influence throughout Te Ao Māori: 
 
• Mana atua – the sacred powers of the gods 
• Mana kōrero – an authority and ability to speak on behalf of people 
• Mana Māori – is general authority, however it has political and demographic 
applications in respect to Māori indigenous rights and self-determination 
• Mana moana – authority and jurisdiction over the moana (sea), lakes and rivers, 
and their bounties 
• Mana motuhake –authority, and the capacity, to be autonomous, a ‘separated 
mana’ 
• Mana tupuna – inherited mana, the intergenerational ancestral transfer of mana 
• Mana tangata – authority and jurisdiction over people and mana o te tangata: the 
rights and authority of the person/people; “the power acquired by an individual 
according to his or her ability and effort to develop skills and to gain knowledge 
in particular areas” (p. 203) 
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• Mana whenua – power, authority, jurisdiction, influence or governance over 
land or territory. Mana i te whenua – mana intrinsic to the land, where the land 
is the source of mana. (Benton, Frame & Meredith, 2013, pp154- 204) 
 
Māori disenfranchisement as a result of colonization and the inequality and privilege 
imbalances that continue to exist have detrimentally impacted Māori mana, its 
restoration may take many different paths which may or may not mean involvement for 
all Māori in Māori communities and iwi (Royal, 2006). However, there are Māori 
initiatives whereby “…restoration and fostering an experience of mana…” (Royal, 
2006, p. 9), at individual, cultural and societal levels is part of those efforts aimed at 
uplifting Māori. Traditionally mana was about being (by fact of whakapapa) and 
identity (recognized by the community for wise and generous acts that bring harmony 
to community life), this for Royal (2006) is a “mana-inspired way of acting that leads to 
relationship and connection.  It is for to others to acknowledge and speak of the mana 
of a person, not for that person themselves. 
 
Tapu & Noa (positive and negative) 
 
Tapu expresses the meeting and navigation of relationships between the human and 
divine (Marsden, 2003; Shirres, 1997; Tate, 2010; Benton, Frame & Meredith, 2013). 
Tapu as ‘being with potentiality’ is related to the potential of what a person or thing can 
become (Shirres, 1997, p.37). The potential of a person or thing is realized by the 
inheritance of, and through the actions of the creative power or force to effect change, 
that is mana (Shirres, 1997; Tate, 2010). Tapu and mana are used interchangeably by 
different iwi, and understanding the diverse meanings of both of these concepts is 
encouraged for an increased understanding of both mana and tapu and their relationship 
to each other (Shirres, 1997). 
 
Due to the influence of Christianity, tapu has taken on the meaning of ‘holy’, and though 
it has some resonance with older meanings of tapu, it does not speak to the “dangerous 
and restrictive aspects of tapu” (Benton, Frame & Meredith, 2013, p. 404). 
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Tapu can include spiritual restriction, ceremonial restriction, putting something 
beyond one's power, placing a quality or condition on a person of an object or 
place; but whatever the context its contribution is establishing social control and 
discipline, and protecting people and property (Pere as cited in August, 2005, 
p.119) 
 
Positive noa is connected to certain rituals that enable a state free from tapu restrictions, 
events or conditions, but does not remove the intrinsic or primary tapu of a person 
(Shirres, 1997; Tate, 2010). An example of positive noa is the sharing of kai after the 
ritual of encounter, the powhiri. It facilitates the transition from a state of tapu 
(restriction due the ritual, the acknowledgement of people (both in the physical and 
non-physical - our ancestors, it is a process that negotiates the meeting of mana and 
tapu in encounter), to a state of noa (free from restriction). Mead (2003) discusses one’s 
personal tapu as the most important spiritual attribute and one’s self-protection is 
commensurate with one’s mana which is allied to tapu, “as the level of mana of an 
individual grows, the tapu rises at the same time” (p.45). This individual is then 
considered to be in balance, which is a state of wellbeing. (Mead, 2003). 
 
Noa in a negative sense is the weakening of the protective factor of tapu restrictions in 
an interaction between atua (god) and tangata (people) and / or their environment for the 
purposes of increasing the mana and tapu of a person at the expense of the mana and 
intrinsic tapu of another, and is known as takahi mana (trampling of mana). Both tapu 
and noa are essential to maintain the balance between people and the environment, within 
groups and intra-personally (Mikaere, 2003). It stands to reason then that if a person came 
into contact with something or someone whose tapu and mana were of a higher/stronger 
level, that person could be in danger, which could than affect their wellbeing. Restrictions 
are therefore applied as risk management strategies/social controls. They are designed to 
protect, and the process of whakanoa (to lift tapu restrictions) enables access to people, 




Mauri is the essential force that permeates and coheres everything, “… it generates, 
regenerates and upholds creation … it is the bonding element that holds the fabric of 
the universe together” and in humans it is mauriora, the life-force (Marsden, 2003, 
p.44). See earlier discussion on centring a Māori worldview regards the dynamic 
nature of mauri when paired with ora as well-being (Durie, 2003). For Royal mauri 
must be present before mana can acknowledges both as sacred (Marsden, 2003). The 
dynamic nature of mauri when paired with ora (life, wellbeing) “suggests a force that 
generates, sustains life, vitality and health” (Durie, 2003, x). A relational Māori 
worldview is about collective wellbeing, mauri ora. 
 
Manaakitanga as principled behaviour within whanaungatanga 
(relationships) 
 
Manaakitanga is considered a foundational value alongside and underpinning, all 
tikanga (Mead, 2003). Literally translated, it means to care for/encourage/enhance a 
person’s mana. I have already laid the foundation for an understanding of mana which 
enables a deeper and connected understanding of manaakitanga. A person’s mana is 
increased through the generous act of manaaki (Mead, 2003). As a considerate 
behaviour it is the demonstration of generosity in the respect and care for the holistic 
wellbeing of another. Such behaviour “considers the welfare of others besides 
themselves” (Mead, 2003, p. 240). Marsden (2003) discusses the importance of social 
values such as “loyalty, generosity, caring, sharing” (p.43), as integral to an 
individual’s membership to the collective relationship of Māori that is enacted through 
whanaungatanga. Manaakitanga practiced through tikanga associated with 
whanaungatanga, is the enduring acknowledgment of the importance of relationships. 
“Whanaungatanga encapsulates the tikanga of tapu, mana, and their expression through 
the principles of tika, pono and aroha” (Te Puna Hauora, 2005). 
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The Dynamics of Whanaungatanga (DOW) a model co-developed by Tate & Pere in 
the 1990s, demonstrates how mana and tapu intersect with tangata through 
whanaungatanga (through both horizontal and vertical whakapapa relationships). The 
DOW model acknowledges and supports the whanaungatanga requirement to sustain, 
restore and enhance the mana and tapu of tangata, whenua, and atua, through the 
activation of roles within whānau such as tuākana and teina, mataamua and pōtiki, 
tupuna, mokopuna, and the role players within whānau such as kaitaratara (whose role 
it is to stir and activate whānau) applying the principles of tika, pono and aroha (Tate, 
2000). These three principles are also values that challenge and guide all our 
interactions to do what is right in relationships with honesty, integrity, compassion and 
joy. An expected outcome of the use of such a model is the strengthening of whānau 
identity as DOW answers the questions “who am I and where do I come from? Na wai 
koe, no hea koe?” (Pere, 1999). 
 
Manaakitanga is engagement in a reciprocal relationship that occurs between tangata 
whenua (local people) and manuhiri (guests), in that by visiting, manuhiri bestows a 
blessing on the hosts, who reciprocate by looking after the manuhiri well (Marsden, 
2003). Within marae encounters such as powhiri, the exchange of gifts (koha) is an 
acknowledgement of the establishment of ongoing reciprocal relationship. As Durie 
(2001) underscores by virtue of whakapapa, a fundamental purpose of whānau and 
whanaungatanga is to fulfil the obligations of manaakitanga, providing the example that 
for marae there are some duties that are never a matter of choice but simply must be 
fulfilled e.g. tangihanga (death ceremonies). The ability of the people of the marae to 
meet the demands of manaakitanga through collective effort is evidence of mana (as in 
standing). Manaakitanga is described by Durie (2001, p.83) as “…the process whereby 
mana (power and authority) is translated into actions of generosity”. In his analysis of 
the connection of mana to manaakitanga (actions of generosity and benevolence), Durie 
(2001) considers the individual aspect of manaakitanga may increase a person’s status 
as a leader or of a person possessing mana, but it is in the advancement of the collective 
that mana lies and therefore “mana is enhanced when collective wellbeing is the 
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outcome” (p.83). As a foundational value underpinning all tikanga, manaakitanga 
therefore guides and influences relationships towards mauri ora (well-being). 
 
Māori worldviews are considered kaitiaki (guardians) for holding the wealth of 
concepts, principles and voices sourced in Te Ao Māori and "… when activated Māori 
worldviews immediately place Māori thinking, knowledge and application at the centre 
of their processes …" (Pohatu, 2004, p.1). Within this discussion we can consider that 




This literature review has centered Te Ao Māori and its foundational constructs, values 
and practice principles, including those enshrined in Te Tiriti o Waitangi and Pūao-Te- 
Ata-Tū as the underpinnings of Māori social work. It has examined Western constructs 
of cultural competency and its critiques, including the call for indigenous social work, 
competency to work with Māori and the Kaitiakitanga Framework. Review of the 
literature has been especially interested in understanding manaakitanga and its 
contribution to social work practice. In seeking to explore this contribution this 
literature review confirms that the active engagement and extension of Mātauranga 
Māori is a value-laden endeavour that is driven by Māori for Māori. This literature 
review has opened the space for an in-depth exploration by an ‘insider researcher’ to 
the voices of eight experienced Māori social workers in answering the research 




The major question this thesis seeks to explore is ‘What is the contribution of 
manaakitanga to social work practice?’. The sub-questions of this thesis were: 
 
1. How is manaakitanga defined by experienced Māori social workers? 
2. How is manaakitanga practiced by experienced Māori social workers? 
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3. What are the outcomes of the practice of manaakitanga? 
4. How important to their social work practice is manaakitanga? 
5. What implications does Te Manaakitanga have for Competency to practise 
social work with Māori? 
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Chapter 3 Methodology 
 
Kaupapa Māori Theoretical Framework 
 
Kaupapa Māori research theory contests the grounds of theory building based on 
dominant/non-indigenous constructions of research, promoting an alternative 
perspective that challenges how research is ‘done’ with respect to Māori (Smith, L., 
2012). It is described as “the philosophy and practice of being and acting Māori” 
(Smith, G, 1992, p.1), “as research by Māori, for Māori and with Māori” (Cram, n.d.). 
It is a Māori centric theory of change based on a philosophical and political position 
seeking to disrupt and resist Western hegemony (Eketone & Walker, 2013), that “has 
shown itself as a radical emancipatory, empowerment-oriented strategy and 
collaborative-based process” (Walker et al. 2006, p.343). It builds on the ‘Kaupapa 
Māori’ foundations of taking for granted the validity and legitimacy of Māori language, 
knowledge and culture and it is engaged in the power and politics of te tino 
rangatiratanga (self-determination) of whānau, hapū, iwi and Māori, supported by the 
principles of social justice, a Māori worldview, and te reo Māori (L. T. Smith, 1999, 
2012; Walker et al., 2006). It is “a Māori philosophical approach to working with 
Māori, that stands on its own and makes reference back to itself to achieve validity” 
(Eketone, 2008, p.8). 
 
Kaupapa Māori arose from within Māori struggles for tino rangatiratanga and mana 
motuhake in the 1970s and 1980s, when Māori finally began to gain traction in the 
challenge of successive governments’ failure to uphold Treaty of Waitangi obligations, 
to provide systems and structures that supported Māori achievement and wellbeing 
whereby Māori language, culture, knowledge and ways of being were valued and 
validated. The resistance initiative of the Te Kohanga Reo (Māori language nests), 
arose in the 1980s and Kura Kaupapa Māori (Māori primary schools) as Māori efforts 
to halt the loss of te reo Māori and to transform negative educational outcomes for 
Māori through the assertion of Māori ways of ‘doing’ education (Smith, G., 1997, 
2015; Smith, L., 1999, 2012). This occurred outside of state funding and control and 
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subsequently led to other Māori language and cultural medium education initiatives 
such as Whare Kura (Māori secondary schools), and Whare Wānanga (Māori tertiary 
education institutions). 
 
Smith et al. (2012) acknowledges Tuki Nepe for first using the term Kaupapa Māori in 
1987 in relation to the philosophy to guide education for Māori, and that he added the 
‘theory’ to it in his PhD thesis. For G. Smith this was a deliberate strategy to “capture 
the high knowledge status associated with the word theory; it was a strategic move to 
open-up a powerful space for Māori in the academy” (Smith et al., 2012, p.11). It co- 
opted critical theory for its use in the critical analysis of unequal power relationships 
and aligned it with the logic of ‘organic’ Kaupapa Māori practice and its intervention 
potential (Bishop, 1998). Graham Smith’s (1997) PhD, identified three components that 
aligned Kaupapa Māori with critical theory, they are: “(i) a ‘conscientization’ that 
critiqued and deconstructed the hegemony of the dominant culture of the Pākehā and 
the associated privilege that came with that dominance; (ii) a focus on resistance to the 
dominant Western structures that created and maintained ‘oppression, exploitation, 
manipulation and containment’ and (iii) praxis or the need to reflect on the world in 
order to change it” (Smith, 1997, p.261). Kaupapa Māori theory as praxis is therefore 
political and is concerned with the liberation and transformation of Māori realities 
based on Māori priorities and actions. 
 
Māori renaissance efforts, the Kaupapa Māori challenge of ‘by Māori for Māori’ 
including the development of Kaupapa Māori research to doing ‘real’ research with 
Māori, and any critique of non-Māori involvement in Māori self-determination efforts 
on Māori terms are all part of the ‘culturalist paradigm’ according to Marie (2011), and 
it is not the cure-all we think it is. She succinctly argues against what she terms the 
‘wishing well approach’ whereby the over-representation of Māori in the criminal 
justice sector can be understood as a direct result of the theory of colonisation, and the 
expectation that decolonisation of the mind and a restoration of a positive cultural 
identity will see a reduction in Māori offending and incarceration rates. She critiques 
the conflation of culture and ethnicity with race and ethnicity being understood as the 
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same, despite race being discredited as a reliable construct (Kertzler & Arel, 2002, as 
cited in Marie 2011, p. 285). Her claim is that this movement from race to ethnicity 
and culture has deftly moved the focus from the population of Māori to the Māori 
community when examining and seeking effective solutions. It is also her critique that 
it took the focus off a critique of class politics, and material inequality to one of ethnic 
group identity. This then became the basis for biculturalism as state policy. 
 
Which, according to Marie (2011) effectively removes Māori agency from taking 
individual responsibility for their ills, in this case offending, as Māori buy into cultural 
identity constructs. Marie (2011) critiques the Māori community as imagined; we are 
recipients who have been sold views by our own people of our world(s) that are based 
on constructs that have not been subjected to empirical scrutiny. These core beliefs are 
based on historical views, tied to land, language, customs, songs, ceremonies and the 
marae, which is seen as important to the identity of Māori as collective peoples, and are 
constructions we, Māori have brought into (Marie, 2011). Despite only one third of 
Māori having a connection to marae (Van Meijl, 2006), the marae and the other 
constructions, foundational values and beliefs Marie challenges are continuously 
asserted by Māori as relevant. 
 
We also assert both collective and individual identities, which it can be argued, the 
Treaty of Waitangi guaranteed (O’Sullivan, 2008). To say that Māori are one 
homogenous group shows a lack of insight as it does not acknowledge that we, Māori, 
recognize our diversity and as per the following quote. 
 
I have a faint suspicion that this [Māori] is a term coined by Pākehā to bring 
the tribes together. Because if you cannot divide and rule, then for tribal people 
all you can do is bring them together and rule … because then they lose 
everything by losing their own tribal identity and histories and traditions 
(Rangihau as cited in King, 1975, pp. 232-3). 
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Apparently, we Māori and ‘others’ have ignored or dismissed the “intra-ethnic variation 
in the material and social wellbeing of the Māori group “… as being anticollectivist or 
worse, racist” (Marie, 2011, p. 288). We have been led blindly to an edge that benefits 
only a few of the Māori elite, who are selling Māori decolonisation and Māori cultural 
identity ideas to further their own agendas, and the reason nothing changes is that at 
this edge is the ‘wishing well’, a culturalist paradigm where our identity, our authentic 
selves will save us from the ills of living as colonized peoples (Marie, 2011). This fails 
to take cognisance of any challenges and critiques Māori have and do make against our 
own, and this is homogenizing all Māori, in order to dismiss our agency and our ability 
to challenge and critique our own.  She is doing what she says is working against 
Māori, homogenizing us without recognizing the diversity within. It would seem we, 
Māori, are not agentic beings, and this disregards the challenges from wāhine against 
tāne hypocrisy, tribal versus urban, hapū versus hapū, versus iwi, and 
intergenerationally, against the inequality and the power structures and practices which 
oppress both from within and without. 
 
Marie’s (2011) analysis lacks a critique of the diverse actions of Māori in the context of 
the power relations and social privilege at play within the political, economic and social 
structures; it fails to acknowledge the detrimental impact of successive governments’ 
failure to address issues of inequality, discrimination, and injustice. Government 
policies which have hindered equality, equity and justice. It deftly ignores government 
policy that undermines self-determination claims and efforts. Currently being 
challenged is the oppressive nature of state interventions and negotiation processes, an 
example being the governments large and natural groupings policy for settlement of 
Treaty of Waitangi claims. To think that we, Māori, cannot hold a collective and 
strategic essentialist view at one level, whilst holding a critique of government policies 
such as being forced into homogenous, large and (un)natural groupings which 
undermine the rights of hapū to their territories and resources, rather than the 
subsidiarity, of hapū rangatiratanga, and the resulting inter-hapū and iwi fighting that 
results, and keeps government officials and consultants employed, is to deny our 
agency. 
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The ‘culturalist paradigm’ Marie (2011) discusses is the right to be recognized as the 
Indigenous Peoples of this land, something this government finally acknowledged in 
ratifying the United Nations Declaration of Indigenous Peoples in 2010. Māori tino 
rangatiratanga (self-determination) and mana motuhake (independence) claims are an 
assertion of the rights of whānau, hapū and iwi in our diversity; and in our diversities 
and our alignments we seek to influence change on several fronts, with some success, 
however the struggle continues. Many Māori are not naïve enough to think that having 
a secure Māori identity (in its diverse expressions) without the resources (human, 
health, whenua, social, education, financial etc.) and the wherewithal to live well will 
serve Māori, especially those we social workers are to support. To think that Māori will 
be happy in our misery as long as we can wear our piupiu and huddle together is 
disingenuous. 
 
Claims of essentialism are used to silence and fragment the Māori voice and the 
diversity of that voice within Indigenous Peoples (Smith, L., 2012). However, the 
indigenous use of essentialism is tied to the interrelationship of Indigenous Peoples to 
our places, land, the universe and that is our relational worldviews and our ways of 
knowing those worldviews (Smith, L., 2012). Māori can have an ‘idealised’ or strategic 
essentialist identity which “…involves temporarily promoting Māori ethnic/cultural 
identity as authentic, homogenous and stable—the simplification of group identity to 
achieve certain political and social goals” (Smith et al, 2012, p.85), that is to seek 
collective action that holds a social justice critique, or anything else, whilst moving 
forward on individual, hapū, marae or other issues. Authenticity, a term related to 
essentialism is contested by Indigenous People as our right to determine what is 
authentic about ourselves as we construct and reconstruct ourselves to be, rather than as 
it is used by some First World academics to freeze Indigenous Peoples in time and 
determine “who is really indigenous and is worth saving … a belief that indigenous 
cultures cannot change, cannot recreate themselves and still claim to be indigenous. 
Only the West has that privilege” (Smith, 2012, p. 77). 
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Whilst Marie (2011) critiques our being sold a cultural/social construction and our 
blind acceptance of Durie’s (2001) ‘diverse Māori realities’, she does not critique our 
lived realities within a political, economic and social system in which our rights have 
been systematically ignored to our disadvantage. Those lived realities which mean 
many of us cannot live on our ancestral lands that were wrongfully taken, and despite 
many of us having become strangers to each other it does not mean we have stopped 
trying to get our lands back, or to find our ways of being together whilst geographically 
separated, and in many diverse ways different. At considerable individual and 
collective costs to ourselves and our desires to effect positive change for ourselves.  It 
is exhausting and costly work, and often means many cannot afford to participate and 
inform these debates, or are disconnected from our whakapapa connections and 
therefore do not know how to. This is one of the many contributions that Mason Durie 
(2001) makes in his whānau capacities framework and other writings, including his 
ability to influence the development of the whānau ora social policy; that is the 
relevance of culture, identity and socio-economic factors. Diverse Māori realities are 
just that, we are diverse people and therefore there must be diverse approaches to 
working with Māori, we should not be constrained by an all or nothing approach to 
working within our diverse ‘Māori’ realities. 
 
Based on a critique of capitalism and its exploitive power, Poata-Smith (1996) argues 
cohesively that nationalist Māori culturalist strategies that do not challenge the 
underlying social, political, and ideological power structures that perpetuate inequality 
will not improve the material realities of the majority of Māori who are on the margins. 
Mahuika (2008) argues Kaupapa Māori should also turn its critical eye inwards if it is 
to meet its emancipatory and empowerment goals. We need to hold a critique of 
ourselves in our diversity and against government policies that continue to elevate some 
Māori, and undermine the strengthening of the base of the majority.  Poata-Smith 
(2005) continues his critique of the vested interests of Māori tribal corporations and 
businesses who have brought into a free-market capitalist economic framework that 
enables capitalism and institutionalizes the inequalities of wealth and political power. 
Many Māori who are marginalized, who are the underclass of Poata-Smith’s analysis, 
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the disconnected, disenfranchised, the poor, will be Māori whānau/ clients of social 
workers. Social workers see the negative social consequences associated with this 
inequality and how they relate and impact each other e.g. poor housing and educational 
disadvantage are associated with crime and imprisonment (Rashbrooke, 2013) This is 
an important critique for social workers to hold. 
 
Poata-Smith (1996) confirms that social wellbeing for Māori is about culture and 
identity, however he warns us it does not need to exclude ‘others’, he reminds us we 
need our allies, whomever they be, and to be wary of fragmenting relationships 
between Māori and non-Māori, and reducing our struggles to a ‘clash of cultures’. 
Individualizing the struggle will not enable us to align ourselves and fight against 
racism and disadvantage for liberation against all oppressions (Poata-Smith, 1996). He 
argues against the dropping of an analysis of class politics in favour of a Māori identity 
politics and cultural nationalist politics. I strongly argue social workers should hold 
both in tension, whilst finding ways forward. For example, child protection social 
workers need to hold the critique of structural inequalities, and to be cognizant of the 
complex and nuanced links between child poverty and child maltreatment in the lived 
realities of whānau/clients, and therefore the implications of this analysis in their social 
work practice with Māori (Hyslop, 2017). For Māori clients, that lived reality described 
in Pūao-Te-Ata-Tū includes “intersections between the history of colonisation, 
urbanization and institutional racism. There is also an intertwined relationship between 
this history and the relative economic status of Māori” (Hyslop, 2017, para. 7). 
 
Mahuika (2008) argues that Kaupapa Māori is both critical and anti-colonial, and whilst 
acknowledging the essentialising and totalizing of Māori-ness critique, she sees this as 
supporting Kaupapa Māori claims for authenticity and the contesting of dominant 
power relationships between the state and Māori. In co-opting critical theory to resist 
colonization and continued state hegemony, Kaupapa Māori as currently conceived 
centres our attention on the colonizer and ties Māori to a dialectal relationship with the 
state (Eketone, 2006, 2008; Mahuika, 2008). For Eketone (2006) one of the pitfalls of 
critical theory is “the desire by the middle-class to conscientize oppressed people by 
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replacing their ‘false consciousness’ with the ‘truth’” (p.478) and so needs to be 
constantly questioned. This critique provided by Eketone provides a ‘kia tūpato’ – a 
cautionary note more-so for ensuring that the critique of power, of domination and 
hegemony of the state is seen through a Māori lens that is seeking liberation, 
independence and transformation, based on a relational Te Ao Māori worldview and its 
foundational concepts and values (such as those discussed in the previous chapter). 
 
Kaupapa Māori is political and G. Smith warns against the domestication of Kaupapa 
Māori that occurs if the critical theory aspect which is the structural analysis, radical 
edge and commitment to transformative praxis, becomes domesticated and sidelined 
(Smith, Hoskins & Jones, 2012). Kaupapa Māori provides a theoretical framework for 
development of mātauranga-Māori (Smith et al, 2012) and encourages the usefulness of 
interrogating western theories for their “emancipatory relevance to our indigenous 
struggle” (G. Smith, as cited in Mahuika, 2008, p. 11). It can be argued as a localized 
form of critical theory that is firmly grounded on mātauranga Māori, te reo and tikanga 
Māori (Pihama, 2010). 
 
Kaupapa Māori Social Constructivist/Social Constructionist Leanings 
 
Kaupapa Māori as understood and practiced by many in the community, outside of 
academia, is not only informed by Critical theory but is also informed by Constructivist 
approaches (Eketone, 2006). Constructivism arose from dissatisfaction with traditional 
Western knowledge theories which upheld an objective reality that constructivists 
challenged asserting that knowledge, truth and reality are not absolutes but relative, 
they argued that knowledge is socially and experientially constructed by individuals 
(Guba & Lincoln, 1994, Fostnot, 1996). Bryman (2016) considers constructivism and 
constructionism as the same, defining it as a social ontological position which treats all 
social phenomenon and their meanings as subjective social constructions and that no 
external objective reality exists “independent of an individual from which knowledge 
may be collected or gained” (Bryman, 2016, p. 211). Constructivism is not a unified 
theory and whilst there are multiple perspectives most forms of constructivist 
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approaches sit within one of the following three categories; sociological, psychological 
and radical constructivism (Yilmaz, 2008). 
 
1. Social constructionism or social constructivism purports that all knowledge and 
discipline knowledges are human constructs and is interested in how power, the 
economy, political, ideological and social forces affect the way groups of 
people come to know both formally and informally about their world. 
2. Psychological constructivism is interested in how individual (idiosyncratic) 
constructions and meaning-making is made, including group shared meaning- 
making 
3. Radical constructivism asserts that all meaning is found in the experiential 
world, knowledge is subjectively constructed upon previous knowledge, 
experiences, social context and the dynamic interactions between the individual 
and their environment. (Yilmaz, 2008). 
 
It appears that the differences between constructivism and social constructionism or 
social constructivism is the difference between an individual’s control of the 
construction and links to cognitivist learning theorists such as Piaget and Vygotsky 
(and its use in cognitive psychology), and those constructions which are socially 
determined/constructed and influence our collective and individual constructions. In 
developing a sociological theory of knowledge Berger & Luckman (1966) in ‘The 
Social Construction of Reality’ developed a different perspective to dominant social 
theories of the time, the authors built a theoretical bridge between society as objective 
reality and society as subjective reality and argued “human reality as socially 
constructed reality” (1966, pp. 210-211). In presupposing the constructed nature of 
reality, Social Constructivism asserts that all beliefs are both “historically and culturally 
situated” (Gergen, 2015, p.224). 
 
It sees culture as “an emergent reality in a continuous state of construction and 
reconstruction” (Bryman (2016, p. 30), and mātauranga Māori based on accumulated 
knowledge within a Māori worldview is being reconstructed to be useful in current 
contexts (Mead, 2012) and Kaupapa Māori provides a theoretical space for this to 
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occur. Gergen (2015) encourages the use of constructionist ideas as tools to challenge 
dominant constructions and assert there are more ways to know and be in the world. A 
social constructivist perspective accepts multiple ways of knowing the social world, it 
provides an approach in which to consider all claims to knowledge and truth opening 
the way for different perspectives in how we describe, explain, and interpret our 
constructed social worlds as the basis for our actions, and how useful these 
constructions are to our relational wellbeing (Gergen, 2015). This is what Russell’s 
(2000) Native theory promotes, “the right of indigenous peoples to make sense of their 
time and place in this world” (p.10). 
 
Kaupapa Māori theory is considered the weaving of two strands, that is critical theory 
(which is political), and the validity and legitimacy of Māori language, knowledge and 
culture as the basis of transformative actions, which is the Māori self-development 
project (Smith et al, 2012; Smith, L., 2012). Doherty (2012) adds mātauranga-ā-iwi as 
a necessary third and separate strand from mātauranga Māori, as it acknowledges the 
right of iwi to their epistemologies, uniqueness, differences and specific constructions 
as part of the Māori self-development project. Kaupapa Māori social constructivist 
leanings protect and advance the cultural construction of foundational beliefs and 
practices that stem from a Māori worldview shaped by historical and current social 
events (Eketone & Walker, 2013). If the prime focus for Kaupapa Māori constructivists 
is “the knowledge which has been dominated and that must always be specific and 
contextual in its construction by a community” (Eketone, 2008, p. 5), it can also be 
emancipatory and transformative if it includes critical Māori social constructions that 
can be used to meet Māori self-determination efforts. 
 
Therefore, my interpretation and application of Kaupapa Māori theory as methodology 
and the overall theoretical lens for this research project is that; Kaupapa Māori theory 
offers a critical constructivist theoretical space as praxis to engage mātauranga Māori, 
tikanga Māori and mātauranga-ā-iwi in the development of indigenous social work 
practice development as part of a journey towards tino rangatiratanga. This is an 
expression of mana Māori in Te Ao Hurihuri and “asserts that the theoretical 
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framework being employed is culturally defined and determined … and from within 
Māori movements for change” (Pihama, 2010, p.8). 
 
Whilst Kaupapa Māori theory does not provide a recipe to be followed (Pihama 2015), 
writers of Kaupapa Māori research focus on what it does and its effects (Eketone, 
2005). This discussion of Kaupapa Māori theory as methodology as the ground from 
which I seek to engage and contribute to the development of social work practice with 
Māori by Māori is a strategic position from which I seek to influence social work 
practice in Aotearoa as it is ‘done’ to and ‘with’ Māori whānau. All social workers in 
Aotearoa New Zealand have an obligation to work for the best interests of their Māori 
clients, to uphold obligations to the Treaty of Waitangi and to be competent to practice 
social work with Māori. I am interested in the perspective of experienced Māori social 
workers, of their understandings of manaakitanga and how it contributes to their social 
work practice and Competency to work with Māori. 
 
Several theories used in social work have social constructivist elements, such as 
strengths perspective, solution-focused practice, person-centred and narrative 
approaches (Teater, 2014). In social work, social constructionism has been useful “for 
analysing and trying to make transparent what is going on in social work encounters 
with clients and in social work practice more generally” (Parton & O’Byrne, 2000, 
p.15). They cite authors whose research has deconstructed social work and shown it to 
be manipulative, highly moral, variable, and not always practiced in the interests of the 
client. Parton & O’Byrne (2000), however are mostly interested in the ‘constructive’ 
contribution to the development of social work that constructivist approaches offer. 
This supports the urgency and opportunity of developing Kaupapa Māori constructive 
social work approaches. 
 
This is a subjective position, therefore a qualitative interpretive approach to the 
gathering and analysis of data and a Kaupapa Māori theoretical lens over my 
interpretation and application of these qualitative methods is appropriate, “Kaupapa 
Māori theory is a theoretical framework that ensures a cultural integrity is maintained 
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when analysing Māori issues” (Pihama, 2015, p.13). I discuss how I navigated this in 
both the data gathering and analysis methods subsections below. 
 
Whilst Kaupapa Māori has been challenged by different academics, it has significant 
uptake by many Māori. It has been exported and adapted by other First Nations 
Peoples who have experienced the detrimental impacts of colonisation, who have also 
been defined as the problem, have been researched and had answers imposed upon 
them based on non-indigenous theories and practices, rather than indigenous self- 
definition and self-determination efforts. 
 
Whānau ora is the most recent government policy to attempt the mobilization of 
resources and strength of collective wellbeing, asserting the Māori right to be Māori as 
a strength. However, it can also be readily argued as just good practice to challenge 
government agencies to stop working in silos, and to work with whānau for the 
collective and individual wellbeing of all its members. It seeks to address the various 
disadvantages and challenges, be they health, housing, social, education, violence etc. 
that exist for whānau, as well as to strengthen whānau/client cultural identity. 
Strengthening Māori cultural identity without addressing these debilitating issues will 
mean we have not understood ourselves as holistic beings with holistic needs. A strong 
sense of our cultural identity is one aspect, an important one, but one none-the-less. If 
we fail to maintain this, we will lead ourselves to the wishing well Marie (2011) 
discusses and we will find the well is empty, or worse, that it has been poisoned. 
 
The fight against racism, disadvantage and liberation from all oppressions is part of the 
professional mandate of social work, that is, to promote social change and 
development, social cohesion, empowerment and liberation, whereby the principles of 
social justice, human rights, collective responsibilities and respect for diversity is 
central, and indigenous knowledges, social work theories, social sciences and the 
humanities underpin social work practice (International Federation of Social Work, 
2014). Yellow Bird & Gray (2008) argue against the internationalizing of social work 
in search of the universal, at the cost of the socio-historical and cultural context of local 
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voices and ways of knowing, doing and being. They challenge social workers and the 
IFSW construction of social work, arguing that social workers need to decolonize and 
resist imposing monocultural adaptions to local contexts, as this transference has not 
been effective and is not culturally relevant. The language of social work for example, 
empowerment “… the process of increasing personal, interpersonal and political power 
so that individuals, families and communities can take action to improve their 
situations…” (Hare as cited by Yellow Bird & Gray, 2008, p. 61) is based on the 
critical consciousness as theorized by Freire or Marx, however it must also include a 
critical understanding of the forces of colonialism and imperialism in its localized 
expression. Indigenous social work development occurs within this context, founded on 
indigenous ways of knowing and doing and priorities for development. 
 
This thesis seeks to contribute to the development of indigenous social work practice 
with Māori, through the exploration of experienced Māori social workers practice of 
manaakitanga and its contribution to their social work practice. It is hoped this local 
and culturally-relevant contribution will assist social workers to develop their practice 
skills of engaging with Māori whānau/clients throughout the social work relationship. 
 
Strengths/Limitations of Kaupapa Māori Research 
 
The critique of western research and its usefulness for Māori is a primary reason for the 
development of Kaupapa Māori theory and research methodology. Māori researchers 
are expected by Māori communities and are guided by experienced Kaupapa Māori 
researcher writings (Smith, L, 1999; Cram 2001; Walker et al., 2006) to be competent 
and confident in Māori settings, in their knowledge and use of te reo Māori me ōna 
tikanga, they must know who they are and be willing and competent to engage in 
whakawhanaungatanga (processes for forming and strengthening of kin and kin-like 
relationships), and share their whakapapa/ ancestral lines, as well as their professional 
and their research backgrounds. This will be part of the ‘testing’ that occurs in Māori 
spaces of engagement and in the asking for people to share of themselves, it is expected 
that the Kaupapa Māori researcher will share of herself. It may also mean the 
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relationships whether prior to the research or as a result of the research sets up Māori 
conceptions of reciprocity “there are always multiple layers in relationships which 
develop and various considerations within Māori research relationships” (Selby, 2007, 
p.101). 
 
The following guidelines for Kaupapa Māori research were compiled by Bevan-Brown, 
(1998 as cited in Hollis-English, 2005, p. 43-44). I have responded under each of the 
points how I have navigated these guidelines in this thesis. 
 
1. Māori research must be conducted within a Māori cultural framework. This 
means it must stem from a Māori world view, be based on Māori 
epistemology and incorporate Māori concepts, knowledge, skills, 
experiences, attitudes, processes, practices, customs, reo, values and beliefs. 
A Kaupapa Māori cultural framework guided my research both in terms of 
my conduct, my processes but also in the content and analysis applied, this 
is what a Kaupapa Methodology demands 
2. Research must be undertaken by people who have the necessary cultural 
skills, (such as Te Reo) and they must conduct Māori research in terms of 
these Māori research expertise. I have the necessary cultural and te reo 
skills to engage with kaikōrero and I discuss dilemmas in respect to the reo 
in my analysis section and how I navigated, made sense of and honoured the 
use of te reo as a holder of Māori worldviews. I was also supervised by a 
Māori academic who has Kaupapa Māori research expertise and guided this 
process. 
3. Māori research should be focused on areas of importance and concern to 
Māori people. I have been involved in social work for nearly 28 years, and it 
could be assumed that kaikōrero who agreed to be interviewed also see this 
as an important kaupapa. I suggest, we are aware of the need for the 
development of Māori social work practice theory and the importance of 
trying to positively influence social work as it is practiced by non-Māori and 
Māori when working with Māori. 
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4. Māori research should result in some positive outcomes for Māori. As per 
my response above, this research is an attempt to contribute to positive 
social work experiences for whānau. 
5. As much as possible, Māori research should involve the people being 
researched as active participants at all stages of the research process. 
Kaikōrero received and approved the transcripts from the interviews and 
the continued use of their data. I will provide all kaikōrero with individual 
copies of my thesis. I have kept several kaikōrero informed of my progress 
and will be presenting to all kaikōrero an overview of my research including 
how I ‘treated’ their data. I have upheld what I consider to be tika and pono 
handling of the data, treating their kōrero, as taonga, which is, I have been 
mindful of its use and implications of quoting them since they all agreed to 
be named in the research. I shall seek feedback as to whether this was 
sufficient to them, however this will occur outside of submission of my 
thesis for marking due to constraints. How I could have managed these 
constraints better will be part of my ongoing development as a researcher. I 
can excuse myself as a new researcher who has whanaungatanga 
relationships with participants and I know I have their support for my own 
development. 
6. Māori research should empower those being researched. The main reasons 
kaikōrero gave their time is because they are interested in developing social 
work practice with respect to Māori, and because I asked them and they are 
aware this is a requirement for my own needs. Again this can form part of 
my own evaluation of the process post submission of the thesis and can 
occur when I present my thesis back to kaikōrero. 
7. Māori research should be controlled by Māori. I completed this as part of a 
requirement for my master’s in social work, therefore it needs to meet the 
requirements of the university, which is not a Māori organisation. However 
as part of my research ethics approval process a consultation mechanism 
between Otago University and Ngāi Tahu who are the mana whenua, vetted 
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and approved my application. A copy of my thesis will be submitted to 
Ngāi Tahu. 
8. People involved in conducting Māori research should be accountable to the 
people they research in particular and to the Māori community in general. 
This is in part met and answered in my previous responses also. 
9. Māori research should be of a high quality and assessed by culturally 
appropriate methods. Ensuring that my supervisor, Anaru Eketone is 
Māori and he is competent in researching with Māori, holds an analysis of 
Kaupapa Māori as theory and practice (praxis) to assist and guide my 
research practice was important to me. In Māori terms, once more this is a 
kaitiaki function. This thesis will also be assessed by Kaupapa Māori 
scholars. 
10.  The methods, measures and procedures used in Māori research must take 
full cognisance of Māori culture and preferences. I chose Kaupapa Māori 
for its kaitiaki function in the research process. I have discussed in this 
thesis how I navigated my interactions with kaikōrero and the data to take 
cognizance of this preference. 
 
Whilst there are challenges to the ‘outsider’ in that they do not necessarily understand 
the dynamics within Māori communities, whereas an insider has more insight (Walker 
et al., 2006), there are also methodological risks for the ‘insider’ such as; the potential 
for biases, lack of distance, lack of objectivity, being unable to see the wood for the 
trees, challenges to the rigour and integrity of the research and conflating the researcher 
role with an advocacy role (Smith, L, 2012 p. 206). Critiques of Kaupapa Māori are 
likened to those of qualitative research in general in regard to its ability to produce 
reliable and valid data (Walker et al., 2006). For Gibbs (2001) the acceptability to 
Māori of kaupapa Māori research has a higher priority than its acceptability to the 
academy (as cited in Walker et al., 2006). 
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Qualitative Interpretivist Methods 
 
Rather than investigating across, qualitative research is interested in interpretation and 
contextualisation of the depth and detail of the similar, the diverse, and the different 
that smaller numbers of research participants can provide. Qualitative research assumes 
there are multiple socially constructed realities that can only be understood in respect to 
the meanings that those involved in the research give it that is both the research 
participants and the researcher (Ezzy, 2003). The epistemology of interpretivism is in 
direct opposition to the epistemology of positivism that assumes the social world and 
all knowledge of it can only be known through the objective methods of natural 
science, and the role of research is to test theories to build up what can be known and 
therefore what counts as knowledge (Bryman, 2016). Whereas interpretivism seeks to 
understand the behaviours and actions of human actors in their social world through the 
meanings they give it, and the researcher's task is to illuminate that meaning (Bryman, 
2016). 
 
This focus on meaning can be problematic, as meaning making is an active and 
interpretive process that is produced and reproduced in social situations and is therefore 
context dependent (Ezzy, 2003). Taking an interpretative stance in this research 
acknowledges the subjective nature of this research including my own subjectivity as 
the researcher. According to Bryman (2016) interpretivist research in the verstehen 
(understanding) tradition as advocated by Max Weber seeks to understand the context 
inclusive of the history in which the research takes place. It seeks to interpret and 
construct contextual or local knowledge rather “…than the discovery of universal laws 
or rules” (Willis, 2007, p.99). Borrowing from critical constructivist writings, 
subjectivity and interpretations are the result of our location in the various contexts 
(historical, social, cultural, indigenous, economic and political) of our realities 
(Coghlan & Brydon-Miller, 2014). Therefore this requires conscious awareness of my 
interpretations throughout the process and my application of these interpretations in 




According to Willis (2007), the research paradigm may have implications for whether a 
study is considered ethical and ethical research is not simply a matter of following rules 
which differ from one paradigm to another but to consider and make thoughtful, 
reasoned and informed choices (p.316). Linda Smith (2012), in Decolonising 
Methodologies discusses working in the margins, the borders, bridges, center-periphery 
and that Kaupapa Māori research can be considered this because it is socially 
interested, that is, concerned with working with marginalized communities in the 
interest of social justice issues. Social work is concerned with social justice issues and 
this thesis is concerned about the marginalization of mātauranga Māori and the 
opportunity of Māori social work development as one step towards effective social 
work practice with Māori. 
 
As a Māori social worker, I am part of the ‘community’ of Māori social workers and 
my research is considered insider research. L. Smith (2012) cautions insiders like 
myself to critically examine my research practices, to be mindful of ethical matters and 
of “community sensibilities, to matters that impact on the integrity of research and 
researcher” (p.205), relationships and accountabilities. Bishop (1998) identified the 
following issues of concern for Māori in respect to the Western world’s research focus 
and the locus of power over issues of initiation, benefits, representation, legitimation 
and accountability being with the researcher. How I dealt with each of the concerns 




Kaupapa Māori challenges the west’s initiation of the research including whose 
concerns, interests and methods of approach determine the research processes and 
outcomes (Bishop, 1998). In the introduction I centered my subjectivity and discussed 
my interest in the development of Māori social work practice. Throughout this research 
project e.g. in seeking consent from kaikōrero for their involvement in this project I 
included my reasons for approaching them, choosing to research manaakitanga and its 
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application to social work practice from a Kaupapa Māori perspective, and throughout 
the data gathering process I upheld tikanga Māori considerations such as karakia and 
whakawhanaungatanga. Throughout this research project I discuss Kaupapa Māori 
research methodology and theoretical lens considerations and how I managed to uphold 




Research is a political act and Kaupapa Māori questions traditional research in respect 
to who benefits from the research and who is disadvantaged, asserting that in respect to 
research with Māori and about Māori, Māori must benefit (Smith, L, 1999, 2012, 
Bishop, 1998). The Western traditional approach to research has normally in part at 
least served to benefit the researcher (Bishop, 1998). L. Smith (2012) discusses being a 
Māori academic with the pressures to publish as an ‘occupational hazard’ and balancing 
these demands and building one’s career on the backs of Māori research participants. 
 
I have chosen to research within my ‘community’ as I consider that the research will be 
useful to increasing understanding of Māori social work practices, and how 
manaakitanga is being understood and applied. Given the dearth of written information 
about the practice of manaakitanga to social work I expect there to be some interest in 
the research findings. I am mindful that this research is meeting my need in that it is a 
requirement I hold a MSW to continue to teach on the Bachelor of Social Work. 
 
In centring my subjectivity in the introduction, I shared the kind of social work practice 
development I have already been involved in, I see myself as positioned to influence 
the development of indigenous social work development and this thesis as making a 
contribution to that development.  There is no doubt of the possibility for me of 
ongoing ‘research’ projects into Competency to practise social work with Māori and the 
continued development of indigenous social work in Aotearoa, as this is a particular 
interest area of mine. A Kaupapa Māori methodology requires that issues of cultural 
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integrity remain foremost throughout the research process and is a useful and necessary 




Bishop (1998) challenges research and researchers that seek to consume, commodify 
and become the experts of mātauranga Māori whilst marginalizing the voice of those 
whose’ lived experiences are being researched. What has also occurred is that those 
‘expert’ understandings are not necessarily valid but become part of the true story of 
Aotearoa New Zealand and Māori (Bishop, 2005). Applying a Kaupapa Māori 
theoretical framework and methodology to this research ensures that my interpretations 
uphold the integrity of the research participants. 
 
Whanaungatanga upholds a Māori worldview of establishing, maintaining and 
upholding whānau/kin and kin-like relationships with people, lands, the environment 
and includes the respective practices and processes that enable the inherent obligations, 
rights, commitments and responsibilities to each other (across time) to be fulfilled. 
Bishop (1998) discusses an enhanced research relationship between the researcher and 
the ‘researched’ that is mutually understood, reciprocal and controlled by all 
participants. This is what Ormond, Cram and Carter (2006) when discussing ‘insider’ 
research or ‘by Māori, for Māori, with Māori’ identify as the ‘relationship ethic’ 
“Establishing and maintaining whānau relationships … within the discursive practice 
that is Kaupapa Māori, is an integral and ongoing constitutive element of a Kaupapa 
Māori approach to research. (Bishop, 1998, p.204). 
 
I acknowledge here and elsewhere in this thesis the contribution Kaikōrero have made 
in sharing their understanding of manaakitanga including as it applies to their social 
work practice. I acknowledge that they have agreed to be identified rather than remain 
anonymous as for me this is acknowledging the mana of the messenger and the mana of 
their message. I understand their mutual commitment to positively influencing the 
social work experience of whānau who receive social work services, and commitment 
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For Bishop (1998) Kaupapa Māori challenges the cultural superiority of traditional 
research that legitimised coloniser perspectives whilst pathologising, undervaluing and 
belittling Māori knowledge and practices. Kaupapa Māori research upholds power- 
sharing processes and the legitimacy of diverse cultural epistemologies and 
cosmologies (Bishop, 1998). This issue is concerned with the authority the researcher 
claims for their texts. 
 
Indigenous research frameworks have challenged westernised modes of ethics, 
researcher relationships, knowledge production and, in some cases, introduced quite 
radically different knowledge frameworks (e.g. Denzin, Lincoln, & Smith, 2008; 
Smith, L, 2012). Kaupapa Māori challenges us to engage in research that advances 
Māori development agendas (Smith, L, 2012). 
 
By positioning this research within Kaupapa Māori I am challenged to ensure I uphold 
the integrity of mātauranga and tikanga Māori. The goal of Kaupapa Māori research is 
the operationalizing of tino rangatiratanga – self-determination. This research is 
concerned with the ability of social workers to be responsive to Māori and for the social 
work relationship to uphold Māori foundational values, beliefs, concepts and those 





Kaupapa Māori challenges traditional western research in respect to who the researcher 
is accountable to, who has access to and can use the new knowledge that results from 
the research (Bishop, 1998). 
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Establishing and maintaining whānau relationships, which can be either literal 
or metaphoric, within the discursive practice that is Kaupapa Māori, is an 
integral and ongoing constitutive element of a Kaupapa Māori approach to 
research. Establishing a research group as if it were an extended family is one 
form of embodying the process of whakawhanaungatanga as a research strategy 
(Bishop, 1998, p. 204). 
 
All of the Kaikōrero in the wider literal sense are all related to me, so the obligations 
and responsibilities of Whanaungatanga are in action. I have known and worked 
alongside several of the Kaikōrero and was mindful of our relationships when I asked 
them if they would participate in the research project. They have all trusted that I will 
honour our relationships and act with integrity. They are all aware of the analysis I 
hold in respect to Māori as tangata whenua, the Tiriti o Waitangi, and that Kaupapa 
Māori and tikanga Māori guide my practice. We share similar concerns, interests and 
agendas in respect to Māori and in our own ways work towards operationalising tino 
rangatiratanga. 
 
As already disclosed I am a member of the TWVSW network and there are two 
Kaikōrero who are also members of that roopu. I have also kept TWVSW informed of 
my research project. I consider the members of the Tāngata Whenua Voices in Social 
Work roopu to be my peers/hoa-haere/critical friends and in a Māori worldview they 
are whanaunga to the researcher and I in this relationship I maintain some 
accountability to them. This is part of the multi-layered nature of relationships and the 
implications for and how these relationships/whanaungatanga is acknowledged as part 
of the subjectivity of Kaupapa Māori research. This mutuality with Kaikōrero and 
TWVSW is also about upholding my whanaungatanga (Bishop, 1998, 2005) 
obligations and honouring relationships. 
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As discussed previously it is expected that the research findings will be useful for social 
workers who engage in a social work relationship with Māori whānau/clients and their 
communities, and that the findings inform the development of Māori social work 
practice theory and competency to work with Māori. I know this is important for 
Kaikōrero and TWVSW also. 
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Chapter Four: Data Collection Method 
 
I interviewed eight experienced Māori social workers, which is considered a small 
sample size, as I am interested in an in-depth understanding of manaakitanga as it is 
understood and practiced by kaikōrero. “The methods of data collection in kaupapa 
Māori research are not particular to Māori… getting the process right is the first 
consideration, and then answering the research question is next” (Walker et al., 2006, 
p.336). At this point I will discuss the participants and the consent process, then I will 
discuss the semi-structured interviews that were used to gather the data. 
 
Kaikōrero - Participants & Consent 
 
‘Ui mai koe ki ahau he aha te mea nui o te ao, Māku e kī atu he tangata, he 
tangata, he tangata!’ "Ask me what is the greatest thing in the world, I will 
reply: It is people, it is people, it is people! 
 
The sample for this research is purposive in that kaikōrero (participants) were chosen 
from a selection of the Māori social work population and is not representative of all 
Māori social workers. The sample size for this research is a convenience sample in that 
eight kaikōrero were sought to take part in this research. All eight kaikōrero are known 
to me and were chosen from my networks. This research does not seek generalizability 
or a definitive understanding of manaakitanga and its application to Māori social work, 
but a ‘contextualised’ in-depth understanding. 
 
The criteria for the selection of the kaikōrero was that each person: 
 
• Self-identifies as a Māori social worker 
• Is comfortable and confident in Māori settings, including the use of te reo Māori 
me ona tikanga in every day interactions 
• Considers manaakitanga in their social work practice. 
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• Holds a professional social work qualification and is currently in a professional 
social work position, or has been in the past 
• Has more than 10-years social work practice experience. It is an assumption 
that based on their longevity in social work they are confident in their social 
work practice, have considered Māori social work, have reflected on 
mātauranga Māori and tikanga Māori in their social work practice, and have 
been through changes in the social services sector 
 
Initially, as part of the consent process I rang and spoke with kaikōrero about my 
research asking them to consider involvement. I sent them information about my 
research, the interview questions and consent information. This included permission 
for their interviews to be taped and for them to be individually identified in this 
research. I am ‘kanohi kitea’, a seen/known face to them and therefore already in 
relationship this eased my ability to ask them to participate in my research and to agree 
to be named in this research. I was clear with kaikōrero that they were under no 
pressure to accept my request and they could withdraw their consent at any time 
throughout the process. I was certain that because of the nature of our relationship they 
would feel comfortable to either agree or not to be part of the research. 
 
Consent for participants to be named is an acknowledgement of the mana (credibility 
and authority) of the messenger, and adds to the mana of the message (the power of the 
data and its contribution to my research). All eight kaikōrero agreed to contribute to my 
research and I acknowledge the richness of their contribution (See Appendix 1 for the 
Ethics Application Form which includes the Consent Form). 
 
Kaikōrero gave permission to be named in this research therefore I identify them here 
by their first and surnnames and tribal affiliations. In the rest of this thesis I will use 
only their first names or in John’s case JD. They are: 
 
• Wendy Anderson (Ngāpuhi, Ngāti Porou) 
• Trudy Brown (Ngāi Takoto) 
• Robyn Corrigan (Ngāti Kahu) 
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• John Davis (Ngāpuhi, Ngāti Hine & Te Rarawa) 
• Moana Eruera (Ngāpuhi, Ngāti Ruanui, Ngāti Rangiwewehi) 
• Leisa Moorhouse (Ngāpuhi) 
• Katie Murray (Te Rarawa) 
• Rima Witanga (Ngāpuhi &Ngāti Kahu) 
 
All eight kaikōrero (participants) are comfortable in te ao Māori me ona tikanga, that is 
engaging in the Māori world and its processes. They hold leadership roles in their 
communities, are experienced practitioners with between 10 – 28 years social work 
experience, and are confident in their social work practice within the communities they 
serve. I have known six of the participants for more than 15 years, one participant for 
less than 5 years, and another whilst we have known of each each other our connections 
are through others. Two of the eight participants are members of the Tangata Whenua 
Voices in Social Work (TWVSW), a network of Māori practitioners who are the co- 
constructors of the Social Workers Registration Board’s Kaitiakitanga Framework for 
Competency to practice social work with Māori. As disclosed earlier I am a member of 
that network also. All eight particpants are connected to me in the wider kinship sense 
as we all whakapapa to iwi and hapū of Te Tai Tokerau. 
 
The nature of my relationship with kaikōrero is influenced by a Māori worldview and 
kaupapa Māori considerations of rights and responsibilities to and in relationships. It 
held me accountable for the way I engaged in conversations regarding my research, the 
semi-structured interview and how I ‘handled’ (interrogated and used) the taonga (data) 
they shared with me and my obligations to them. This influence and how it was 
‘managed’ is discussed where appropriate in this thesis. 
 
In-depth semi-structured interviews 
 
‘Ko te kai a te rangatira, he kōrero’ – ‘Talk is the food of chiefs’. 
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This whakatauki speaks to the importance that is placed on kōrero, as Māori is an oral 
language first and foremost, and it also speaks to me, of the importance of listening. I 
chose semi-structured interviews as the data collection method as I wanted to hear 
participants’ perspectives of manaakitanga and its relevance to their social work 
practice. The use of semi-structured interviews “allows interviewers to glean research 
participants’ perspectives on their social world” (Bryman, 2016, p. 469). This requires 
that the research has a clear specific focus; an interview guide which provides some 
structure, yet allows the flexibility to frame and ask questions in any order using similar 
wording but mostly asking all the question to all participants; it also enables the asking 
of further questions that might arise from something a participant says which is of 
possible relevance to the research question (Bryman, 2016). Semi-structured 
interviewing encouraged participants to frame their responses, share aspects and 
insights relevant to their conceptualization of manaakitanga and its contribution to their 
social work practice. It enabled rich data to be gathered for analysis and its contribution 
to answering my research question. 
 
As discussed one of the criteria for participants for this research was that kaikōrero 
were comfortable and confident in Māori settings, therefore part of “getting the process 
right” in using this method of data collection was that I was confident in my ability to 
acknowledge and navigate the Māori dimensions that coming into a shared space for 
the kaupapa (purpose of sharing their understandings of manaakitanga and its 
contribution to social work) required, such as the use of karakia (acknowledgement of 
spiritual guidance), mihimihi (greetings) and whakawhanaungatanga (relationship 
building). This is part of Māori encounter rituals/processes and helped to set-up the 
space for the interview. 
 
In-depth semi-structured interview guide 
 
Researchers who are concerned that an interview guide might not allow genuine access 
to the worldviews of participants will use unstructured interviews, however as a new 
researcher the semi-structured interview guide offered me flexibility and guidance to 
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explore the perspectives of participants in response to the relatively specific focus of 
my research (Bryman, 2016). I developed a set of nine questions which I tested with a 
colleague who met the participant criteria. Just prior to commencement of the ‘test 
interview’ we discussed, and she agreed that if the interview questions and therefore the 
data proved useful, her data could become part of the research. Part of the feedback 
from my colleague in terms of the interview questions were during the interview she 
made a comment “that’s a good question”, her critique at the end was that that whilst 
some of the questions looked easy they were challenging in some ways which was a 
good thing, “when you start to unpack it there is more to it”. I thought one of the 
questions was rather long winded and sought her opinion. I subsequently broke the 
question down into two parts, the first part was the descriptor for Te Manaakitanga, and 
the second part was a rewording of the question. A final question was added as a way 
of capturing any final comments participants wanted to add in respect to manaakitanga. 
In total, ten questions were developed which provided the framework that guided and 
shaped the interviews. 
 
Pragmatics of the interviews 
 
I live in Wellington, six of the participants live in Te Tai Tokerau (the far north), one 
lives in Tauranga and one in Te Upoko o te Ika (Welllington). Due to this distance 
seven of the participants, agreed for me to circumvent a Māori preference for kanohi ki 
te kanohi (face-to face – in-person) interactions. As discussed previously I am ‘kanohi 
kitea’ (a ‘seen/ known face’), however had I not had an established relationship with 
participants I would have adhered to this ‘cultural’ preference for kanohi ki te kanohi, 
that is, taken the time to engage in Māori protocols of engagement as tauhou 
(strangers), to whakawhanaunga (develop our relationship), and introduce my research 
(kaupapa kōrero), and my preference would have been for a face-to-face interview. 
Five interviews were conducted via telephone, two via skype, and one in person. All 
participants confirmed that they were comfortable with the mediums used to conduct 
the interview. The interviews were conducted over the period of March – May 2017. 
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According to Bryman (2016) whilst telephone interviews are not common in 
qualitiative interviews they have benefits i.e. they cost less and are useful for people 
who are geographically distant. Citing research findings by Sturges and Hanrahan in 
which they noted very little difference between telephone and face to face interviews, 
he compares this with another study by Irvin et al. who noted that interviewees 
appeared to talk longer in face to face interviews than they did via the telephone 
(Bryman, 2016, p. 485). I can report that a telephone interview was the longest 
interview. The interviews were between 45 minutes to 1.25 hours in length, with an 
average length of 55 minutes. 
 
Before asking the interview questions I discussed the research and information 
provided already as part of the consent process including repeating my rationale for 
asking their permission to be identified as participants, I reiterated that they could 
withdraw their consent at any time in the process, that the interviews would be taped, 
transcribed and sent to them for correction, and or comment and continued approval for 




Bryman (2016) discusses the importance of relationship building to establish rapport 
quickly and maintain the participants’ engagement throughout the interview. In Te Ao 
Māori a necessary part of ‘entering and being in relationships with tāngata (people) is 
knowledge and comfort in the use of tikanga Māori and te reo Māori (Māori language 
and cultural protocols) for hui (meetings). Hui protocols of karakia (acknowledging 
spiritual/ancestral protection and guidance), mihimihi (acknowledging each other), 
whakawhanaungatanga (acknowledgement, sharing and strengthening of 
ancestral/whānau-like relationships) set the cultural parameters to the engagement and 
the kōrerorero (discussion) about the kaupapa (purposes) of the research. As all of the 
participants are fluent in Māori rituals of encounter and were known to me this also 
facilitated the ease with which we engaged in the cultural processes described above. 
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The one instance I did not do a karakia before beginning was in my ‘test interview’. 
My novice as a researcher contributed to this. 
 
I was initially a little nervous and tentative in my first couple of interviews, however I 
relaxed as I became more familiar with my role and was therefore able to take advantage 
of the flexibility of the semi-structured interview method to gather rich data. The semi- 
structured interview guide provided me with guidance, structure and reassurance, whilst 
it freed me to engage in ‘deep listening’. To listen to how kaikōrero framed their 
responses, to follow up on something a kaikōrero said that may have proved relevant to 
my research, and to ask clarifying and/or probing questions e.g. 
 
“when you were saying “We agreed to disagree, and we left it at that”. Like 
leaving it at that space. Is that for you part of, is that part of manaakitanga or 
part of something else for you?”, or “So that’s a good point you just made Trudy. 
Do you want to talk about that you can identify it when you don’t see it being 
enacted?” 
 
Bryman (2016) advises that a balancing act is required in that whilst friendliness is part 
of the process of engagement that a “mood of friendliness may result in the respondent 
answering questions in a way designed to please the interviewer” (p.206). This 
friendliness is very much part of my nature and these relationships, and I was mindful 
how I managed this. I made it clear I respected who they were and wanted their 
perspectives and I knew they would ‘hold’ their own. My supervisor ‘cautioned’ me 
prior to beginning the interviews to stay in the role of the interviewer and minimize my 
conversation with participants. In reading the transcripts I can see where I managed 
this by advising participants of my supervisors’ advice. 
 
“… I’m probably just rabbiting on so just stop me Lise if I start (laughs)” 
(Trudy). “No, you’re not Trudy. You don’t have to edit your kōrero. …you’re 
not rambling at all, and I don’t want to interrupt you cos you know I’ve been 
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told to try not to do that, so I’m good at that now” (Lisa) (both laughing). 
“good on you” (Trudy) 
 
There were times in my last interview I was more conversational in that I connected 
the participant’s responses with past shared experiences, making comments and asking 
further questions. This was because the nature of our past working relationship 
included co-facilitated workshops and wānanga (Māori knowledge learning spaces) on 
the relevance of tikanga Māori to social work practice methods. This merging of 
boundaries between myself as the interviewer and Moana as the interviewee was 
adeptly managed by Moana due to both her experience of research interviews, and that 
she was prepared for the interview with ‘a particular angle’ that she wanted to focus on. 
She therefore held her own, responded to my comments and questions and expanded 
where it was relevant to her as she expressed her perspective. “Yeah, I did have a quick 
look last night and there were a few key things” (Moana); “That you want to make sure 
you say?” (Lisa). “Yeah from a particular angle” (Moana). 
 
I recorded the audio of the interviews and kept notes. The notes proved valuable in 
respect to asking clarifying questions; to offer prompts based on the words kaikōrero - 
participants used; or when the recording was compromised, for example, in one 
interview I had forgotten to record the beginning of our kōrero when Wendy was 
sharing her pepeha and whakapapa kōero (ancestral geneological and significant 
geographical connections). Before the interview ended I asked her if she would mind 
repeating it. She didn’t mind repeating it adding further information to it. For another 
kaikōrero - participant, Katie who during part of the interview was driving and using 
her car speaker phone, I was able to use my notes when we temporarily lost signal 
which assisted with the continuity of the interview. 
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Chapter Five: Data Analysis Method - Thematic Analysis 
 
Thematic Analysis (TA) is a data analysis method used across a range of theoretical 
perspectives, resulting in diverse approaches to it, the underlying assumptions of which 
should be made explicit by the researcher (Braun & Clarke, 2006; Clarke & Braun, 
2017). As discussed earlier Kaupapa Māori methodology guides this research process 
and is the main theoretical lens with its critical and social constructivist leanings. It is a 
useful tool for “identifying, analysing and interpreting patterns of meaning (‘themes’)” 
(Clarke & Braun, 2017, p. 297), within and across the data, supporting both “inductive 
(data-driven) and deductive (theory-driven) analyses, and to capture both manifest 
(explicit) and latent (underlying) meaning” (p.298). Due to its accessibility and 
flexibility TA is attractive to new researchers (Bryman, 2016; and Clarke & Braun, 
2012, 2017). This flexibility as a method for analysis enables it to be used in both the 
quantitative and qualitative paradigms, however for Clarke & Braun (2017) their form 
of TA is suited for qualitative analysis. 
 
The interpretive analysis of myself as the researcher is pivotal to TA, this can be 
influenced either deductively where I, the researcher come to the data with concepts, 
ideas or topics from the literature and codes and analyses the data accordingly; or 
inductively whereby the codes and analysis comes from within the data and is closely 
aligned to it (Braun & Clarke 2006, 2012). Inductive TA assumes a knowable world, 
“is experiential in its orientation and essentialist in its theoretical framework” (Braun & 
Clarke, 2006, p.59), and seeks to give voice to the experiences of the participants 
interviewed and meanings from the data. Whereas deductive TA “is often critical in its 
orientation and constructionist in its theoretical framework” (Braun & Clarke, 2006, 
p.59), meaning that in respect to the data I am concerned about how participants 
construct and make meaning of their worlds and also “the ideas and assumptions that 
inform the data gathered” (Braun & Clarke, 2006, p.59). TA can straddle both the 
inductive and deductive divide and use both approaches. For example if I approached 
this purely from an inductive approach I cannot ignore that I come to the data with my 
understanding of manaakitanga and the information from the literature review. The 
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researcher always comes to the data with something however it is important the 
researcher is clear and consistent in their positioning in respect to the research (Braun 
& Clarke, 2006). 
 
A Kaupapa Māori approach to the use and analysis of data suggests that I need to 
ensure the voice of research participants are heard, however I am also expected to 
reflect on, interpret and theorize the data (Bryman, 2015). According to Cram (n.d), 
there is a middle ground that enables me to do both, 
 
“guide readers about how to understand and interpret participants' talk. In this 
way you are offering your interpretation, not THE interpretation, and you are 
also offering your participants the opportunity to see what you have made of 
what they have said in a way that isn't a re-working of their own words.” 
 
Marker (2008) reminds us that “the truth then, is constructed partly out of what 
researchers are willing to pay attention to and how they interpret what they are being 
told” (p. 35-36). This holds ‘true’ not only from the tentative exploration and choosing 
of an area to research but throughout the entire project and beyond, including at the 
level of identifiying, recognising, coding and determing/naming themes, especially 
where two languages are intwined and why a contextualised understanding is required. 
 
I adopted Braun & Clarke’s (2006) process for TA as described in the following table 
supported by Bryman’s (2016) advice on the identification of themes and mindful of 





Phases of thematic 
analysis 
Phase Description of the process 
1. Familiarizing 
yourself with your 
data: 
Transcribing data (if necessary), reading and re-reading the 
data, noting down initial ideas. 
2. Generating initial 
codes: 
Coding interesting features of the data in a systematic 
fashion across the entire data set, collating data relevant to 
each code 
3. Searching for 
themes: 
Collating codes into potential themes, gathering all data 
relevant to each potential theme. 
4. Reviewing themes: Checking if the themes work in relation to the coded 
extracts (Level 1) and the entire data set (Level 2), 
generating a thematic ‘map’ of the analysis 
5. Defining and naming 
themes: 
Ongoing analysis to refine the specifics of each theme, and 
the overall story the analysis tells, generating clear 
definitions and names for each theme. 
6. Producing the report: The final opportunity for analysis. Selection of vivid, 
compelling extract examples, final analysis of selected 
extracts, relating back of the analysis to the research 
question and literature, producing a scholarly report of the 
analysis. 
Braun & Clarke (2006, p. 87) 
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Familiarising myself with the data 
 
“Transcribing data (if necessary), reading and re-reading the data, noting down initial 
ideas” Braun & Clarke (2006, p.87). 
 
All of the interviews were transcribed for me. I went through each of the transcripts as 
they came through, at the same time listening to the recordings for errors and 
omissions. I made corrections to the transcripts and sent them through to each of the 
kaikōrero - participants for comment and or approval. I sought clarity from kaikōrero - 
participants when needed in respect to something in the transcript, for example at the 
end of one interview the recording was indistinct, I was able to supplement the 
transcript from my notes and sought the kaikōrero - participant’s agreement when the 
transcript was sent to her for comments and edits. I made any changes that kaikōrero - 
participants wanted, and then sent the final transcripts to each of the kaikōrero - 
participants for sign off and continued approval to use of the interview material. 
 
I worked on the transcripts as they came in rather than waiting for all of interviews to 
be completed and transcribed. This stage is about getting familiar with the data, 
immersing oneself in the data, making notes, highlighting points of interest in the data, 
connecting is part of “reading data as data” (Braun & Clarke, 2006, p. 60). For each of 
the transcripts I made reflexive comments and notes alongside the text including 
identifying what appeared to possibly be significant words (Payne & Payne, 2004) and 
the main points in response to each of the questions. 
 
Generating initial codes 
 
“Coding interesting features of the data in a systematic fashion across the entire data 
set, collating data relevant to each code” (Braun & Clarke, 2006, p.87). 
 
Engagement and familiarisation with the data through coding is recommended as soon 
as possible by Bryman (2016), rather than waiting till all the interview data is 
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transcribed and then be swamped by it. Codes are a way of organizing data according to 
what the data is saying or represents. It is not a prescriptive process and can be either 
large or small chunks/fragments of the data, and some data may not be coded if not 
relevant to the research question (Braun & Clarke, 2006) Payne & Payne (2004), 
acknowledge that whilst coding is a step in organizing and sorting data, analysis occurs 
often simultaneously. I however tried not to engage my analytical interpretive self too 
early in the data coding process. Whilst I could have had pre-set codes set from the 
literature review, I chose instead to “stay close to the content of the data” (Braun & 
Clarke, 2006). In my naievity I was wanting to see what ‘emerged’ from the data and 
did not want to dominate the voice of participants. ‘Novice coders’ are likely to 
generate more descriptive codes than interpretive codes (Braun & Clarke, 2006). I can 
see that this contributed to a high number of codes across the data. 
 
Coding has been criticised for the potential of losing rich thick context specific data and 
the loss of the narrative flow in the fragmenting and coding of data (Bryman, 2016). 
TA is not useful for the identification of the unique and the particular within the data, 
more concerned as it is with the patterns and meaning across the data set or “one 
particular aspect of a phenomenon in-depth” (Braun & Clarke, 2012, p.58). At this 
stage I was mindful that I was fragmenting data and in terms of a Te Ao Māori 
worldview I was breaking the data down rather than seeing it in a holisitc way. I 
struggled with this, however I contnued to code the data. 
 
For the first transcript I initially coded it sentence by sentence and this resulted in 39 
one to three word code names/labels taken directly from the data. This semantic coding 
of the data meant that my initial codes stayed “close to the content and the participants’ 
meanings” (Braun & Clarke, 2006, p.61). In reviewing my coding of the first transcript 
I was not 100% confident of my code labels. I also noted that kupu Māori featured less 
prominantly than kupu Pākehā in the labels i.e. ten of the thirty-nine codes identified 
were kupu Māori, and whilst numbers do not count in qualitative research per se, this 
‘fact’ made me pause and reflect. 
81  
This research seeks an indepth understanding of the influence of a Māori worldview to 
social work practice, and whilst I and all the Kaikōrero have a good to very good level 
of fluency in te reo Māori, and te reo Māori was in common use during the interviews, 
my questions however were in English. Whilst kaikōrero identified Māori concepts in 
the interviews, English was the dominant language used by kaikōrero to convey their 
discussion of the application of those Māori concepts in their social work practice. 
Therefore in this respect 26% of the codes being labelled in te reo was actually quite 
high. Again whilst this is not an exercise in counting, I brought to the fore a Kaupapa 
Māori lens which is about cultural integrity, which I continued to hold over the entire 
TA process. “Language is a central system of how cultures code, create, and transmit 
meaning. While many Indigenous peoples may not speak their language, cultural 
values remain alive and reflect a world view found in their native language” (Kovach, 
2005, p. 26). Tā James Henare said “Ko te reo te mauri o te mana Māori – the language 
is the life force of the mana Māori”. Therefore, I was vigilant in interrogating the data 
for a contextualised and nuanced understanding of how kupu Māori and tikanga 
concepts were being used in relation to other kupu Māori and kupu Pākehā, and 
applying a Kaupapa Māori lens across the research project. This assisted in the critical 
identification and interpretation of the data, the grouping of codes and identification of 
themes. 
 
In each of the subsequent transcripts I coded the data fragments and as part of the 
organizing and sorting of data I then copied and pasted the data fragments and codes 
into an excel sheet. I used different colours to code each of the individual kaikōrero 
responses. This assisted me in later analysis. As part of the ‘coding/sorting’ process I 
used the key word/concept in context method, which included key kupu Māori e.g. 
mana, manaakitanga, whanaungatanga. Sometimes I coded the same data fragment 
more than once, where the same data fragment was relevant to more than one code. 
 
“Coding organises and conceptualises the detailed components of data into patterns by 
use of symbols and labels to identify – and in the case of interpretive research, interpret 
elements that will feature in the analysis” Payne & Payne (2004, p. 36). I compared and 
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contrasted the phrases across the data, referred back to transcripts for checking of the 
phrase in its context. The more familiar I became with the data, through sorting and 
organizing data fragments into the excel sheet, the more I was able to see patterns in the 
data, including redundancies. According to Byman (2016) whilst it is common and 
useful for qualitative research to initially have a significant number of codes, part of the 
analysis required is consideration of what codes have in common, which ones to 
discard if they cover the same phenomenon, and which ones to combine into “higher- 
order and more abstract codes” (p.583). 
 
Whilst I became more and more familiar with the data, at times I felt that I could not 
see the wood for the trees. My codes across the data remained high at sixty. Whilst the 
attraction of pre-set codes from the literature review seemed attractive, I resisted the 
urge to do this, still wanting the data to speak. I was hesitant about reducing the codes, 
or grouping several into sub-codes at the cost of detail, and for fear of losing depth. 
Braun & Clarke (2006) recommend that a code be assigned to any potentially useful 
data fragment as its relevancy or not, may become obvious in one of the later stages of 
the TA, and as there is no maximum number of codes one can have, it is easy enough to 
discard codes later than to return to the data. So I moved to the next stage with sixty 
codes. 
 
Searching for Themes 
 
“Collating codes into potential themes, gathering all data relevant to each potential 
theme” (Braun & Clarke, 2006, p.87). 
 
TA does not provide guidelines on what constitutes a theme, however Bryman (2016) 
advises that the identification and coding of repetitive concepts, topics, metaphors, 
analogies, similarities, differences, linguistic connectors, missing data and theory 
related material can assist. Whilst there is no widely agreed definition of a theme, and 
conceptualisation and identification of themes varies widely, there is a need to ensure 
that I am clear about what my themes are and represent in respect to the research 
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question Clarke & Braun (2006). They support an ‘organic’ approach whereby “themes 
are conceptualised as meaningful entities that are constructed from codes that unify 
disparate data, and capture the essence of some degree of recurrent meaning across a 
data set” (Braun & Clarke, 2013; DeSantis & Ugarriza, 2000 as cited in Braun & 
Clarke, 2016, p.740). 
 
My reflection and analysis of the coded data, the identification, justification and 
significance of their importance as themes is related to the research purpose (Bazeley, 
2013 as cited in Bryman, 2016; and Braun & Clarke, 2012, Clarke & Braun, 2017). 
Rather than interrogating down and across the data set developing coherent themes, 
Braun & Clarke (2016) dismiss as descriptive summaries only, an approach to TA that 
identifies topics or domains of discussion around interview questions as themes. 
 
Through inductive analysis, returning to the data I clustered codes that shared broad 
topics and generated themes. I found because I had so many codes and had been 
reluctant to reduce, to discard data, that this process was at times unwieldy, it was alot 
to hold onto. I found I continued to explore and analyse my codes whilst trying to 
organise the codes into themes. Again I was back in the forest and I needed to carve a 
path out. I became more active with the codes and the construction of the themes. 
 
I was aware that various Māori concepts and tikanga Māori were identified as codes 
e.g. whakawhanaungatanga, hui processes, mana, and wairua generated a tentative 
theme. As discussed earlier I resisted the urge to code all of this rich fragemented data 
under the one code in seeking a nuanced understanding of manaakitanga. I therefore 
constructed a theme that was about a Māori worldview of these codes, and named it Te 
Ao Māori. This settled my desire to ensure that I continued to hold this Kaupapa Māori 
lens across the research. I was confident my analysis held up to scutiny and this was 
part of the story I was wanting to tell. As codes can sit in more than one theme and in 
seeking shared meanings and patterns across the data it became clear that several codes 
from the Te Ao Māori theme plus other codes coalesced. My initial analysis is that this 
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theme was about creating safe space for manaakitanga, I named the theme Te 
Āhurutanga. 
 
Whilst at the beginning of this process I thought responses to my question specifically 
around Te Manaakitanga would be useful as a theme on its own, however my role as 
the researcher in TA is to seek patterns and make meaning across the data set, that is, 
across the common, shared meanings and experiences of participants (Braun & Clarke, 
2012), and their admonition that it was lazy to have a descriptive summary (Braun & 
Clarke, 2016). Keeping this in mind I went back to the data and it was obvious there 
were common experiences about competency to work with Māori, rather than just a 
discussion on the takepū, Te Manaakitanga, which is only one takepū within the 
Kaitiakitanga Framework. So staying close to the major research question of this thesis 
I constructed two themes which reflected a richer holistic discussion of the contribution 
of manaakitanga to social work practice. One of these themes I labelled, Te pēhanga me 
te akiaki rānei o Manaakitanga (The suppression or encouragement of Manaakitanga). 
 
Whilst there is no set number of themes that I should have, Braun & Clarke (2006) 
advise the number of themes is related to the amount of data that has been gathered, the 
length of the research report, and the need to strike a balance between too many themes 
whereby the analysis may lose coherence as the themes become thin, and too few 
themes may not provide sufficient in-depth analysis. At the end of this stage I had five 
candidate themes and one sub-theme which I developed a thematic map to represent. 
The constructing of the thematic map assisted me to examine the relationships between 
the themes and to get a sense of what the data was saying overall. However I was still 
not convinced of my themes. 
 
Reviewing the themes 
 
“Checking if the themes work in relation to the coded extracts (level 1) and the entire 
data set (level 2), generating a thematic map” (Braun & Clarke, 2006, p.87). 
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I returned to the coded data and the data set overall with my thematic map and 
examined the themes again. This is a quality control process and necessary for this 
‘rookie’ researcher where there is alot of information to hold (Braun & Clarke, 2006). I 
did as they suggested, I checked the themes against the data extracts to see how well 
the themes worked in relation to the data, which included dropping codes that did not 
work in one theme. 
 
I was mindful not to force my “analysis into coherence” (Braun & Clarke, 2006, p.65), 
and as my review of the potential themes progressed I amended my thematic map and a 
couple of the themes. I needed to ensure the themes I had constructed truly reflected 
the data. For example my theme Te Āhurutanga whilst it appeared to signify the 
‘ingredients’ required to create safe spaces for manaakitanga, I realised my thinking 
had skipped like a stone across the pond, and it was an outcome, i.e. that if all of the 
ingredients were present it would create a safe space for Manaakitanga, and this would 
be the outcome of a social workers practice, Te Āhurutanga. This basically could 
become one of two themes as it subsumed the other themes. Braun & Clarke (2006) 
advise that a central theme or concept can bring together or underpin most themes. 
 
I also had a tentative theme, Te Ao Māori, this theme was generated by bringing 
together those Māori concepts that were coded and included tikanga.  This theme 
related also to the literature review which identified and discussed these foundational 
Māori worldview concepts. So whilst confirmed by the literature I was not sure whether 
it became a broad theme and its usefulness to the research was to show its connection to 
other themes or they became sub-themes to it. It was through the next process that I 
developed my analysis further in respect to defining and changing the name of this 
theme. 
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Defining and naming the themes 
 
“Ongoing analysis to refine the specifics of each theme, and the overall story the 
analysis tells, generating clear definitions and names for each theme” (Braun & Clarke, 
2006, p.87). 
 
This stage is as the title suggests about defining and naming the themes and this should 
be done within a few sentences.  Braun & Clarke (2012), outline their process in 
respect to an example of TA in that themes clearly outline the “focus, scope and 
purpose; each in turn builds on and develops the previous theme(s); and together the 
themes provide a coherent overall story about the data” (p.66). This begins the further 
exploration and ‘deep analysis’ of the data, and the writing up of that analysis begins as 
part of defining and justifying the themes. The separation between stage five and six, 
producing the report, blurrs. 
 
This stage included selecting the extracts “the data narrative” (Braun & Clarke, 2012, 
p.67) I used for each of the themes as part of my analysis. It is expected each extract 
used across the data set is illustrative of the analytic points being made; and whilst it is 
hoped that the data extracts show “coverage of the theme” from all of the data sources 
i.e. the Kaikōrero’ transcripts, it is accepted this may not always happen (Braun & 
Clarke, 2012, p.67). This analysis is my interpretation of the data and the sense I am 
making of it in respect to my research question, ‘the contribution of manaakitanga to 
social work practice’ and the story I am weaving. 
 
This stage required deep analysis that supports both “inductive (data-driven) and 
deductive (theory-driven) analyses, and to capture both manifest (explicit) and latent 
(underlying) meaning” (Clarke & Braun, 2017, p.298). My approach was more 
inductive however I cannot not know what my research literature says, what a Kaupapa 
Māori commitment requires, my subjectivity, and given my social work career and the 
experiences I have had in respect to te Ao Māori I was holding all of this whilst doing 
this analysis. 
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In this stage I further refined my themes through this process and my voice as the 
researcher became stronger and more confident. Braun & Clarke (2012) advise that my 
analysis needs to tell the reader what is important, significant in the extract and how it 
relates to the literature and the research question. Ideally also my voice in the written 
analysis needs to be as prominant in the word count as the narrative extracts. Whillst I 
understood this, I reflected back on Fiona Cram’s advice about the midlle ground, 
whereby my role is guide the reader in how to understand and interpret the 
narrative/data extracts, “not THE interpretation, and you are also offering your 
participants the opportunity to see what you have made of what they have said in a way 
that isn't a re-working of their own words” ( Cram, n.d), and for me this did not mean 
that my word count around the narrative needed to match the Kaikōrero each time. My 
interpretation is my analysis of the data as it relates to my research questions. 
 
This stage had begun to merge for me with the sixth stage, writing up the data findings. 
I found this approach more useful as I was engaging at a deeper level with the data 
extracts and justifying themes and how they related to each other, it included the 
deletion of one sub-theme, and the identification of three sub-themes in respect to the 
theme He Ngākau Māori – the Māori heart. In regards to the Te Ao Māori theme I 
decided it was useful to the story I am telling in this thesis, in that the importance of a 
Māori worldview is also a kaitiaki function in that it protects, guides and ensures the 
integrity of those foundational values and constructs to ensure a Māori worldview is 
upheld when they are being applied to the social work endeavour. I renamed this 
theme; Tā Te Ao Māori – the relational construct of manaakitanga according to a Māori 




From the application of TA to the semi-structured interview data of kaikōrero I 
confirmed four themes in regard to manaakitanga as it is understood and practiced by 
eight experienced Māori social workers. They are: 
 
1. He Ngākau Māori – a Māori heart which has three sub-themes; 
i. Whānau Role-Models 
ii. Receiving Manaakitanga 
iii. Mahi Ngākau – heart work 
2. Manaakitanga as Mana-enhancing social work practice 
3. Hei Tā Te Ao Māori – the relational construct of manaakitanga according to a 
Māori worldview 
4. Te Pēhitanga, te Akiaki rānei o te Manaakitanga (the suppression or 
encouragement of Manaakitanga) 
 
In the next chapter I present my findings, a coherent overall story about the data which 
includes the scope, purpose and focus of the four themes with supporting data extracts 
from kaikōrero interviews (Braun & Clarke, 2012). 
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Chapter Six: Thematic Analysis Themes/Findings 
 
The major question this thesis sought to explore is ‘What is the contribution of 
manaakitanga to social work practice?’. The sub-questions of this thesis were: 
 
1. How is manaakitanga defined by experienced Māori social workers? 
2. How is manaakitanga practiced by experienced Māori social workers? 
3. What are the outcomes of the practice of manaakitanga? 
4. How important to their social work practice is manaakitanga? 
5. What implications does Te Manaakitanga have for Competency to practise 
social work with Māori? 
 
From the semi-structured interview data, the thematic analysis identified four themes in 
regards to manaakitanga as it is understood and practiced by eight experienced Māori 
social workers. They are: 
 
1. He Ngākau Māori – a Māori heart which has three sub-themes; 
i. Whānau Role-Models 
ii. Receiving Manaakitanga 
iii. Mahi Ngākau – heart work 
2. Manaakitanga as Mana-enhancing social work practice 
3. Hei Tā Te Ao Māori – the relational construct of manaakitanga according to 
a Māori worldview 
4. Te Pēhitanga, te Akiaki rānei o te Manaakitanga (the suppression or 
encouragement of Manaakitanga) 
 
Theme 1: He Ngākau Māori 
 
He Ngākau Māori – the Māori heart consists of three sub themes. It is the Māori heart 
that embodies manaakitanga which as discussed in this thesis is a foundational concept 
and value in a relational Māori worldview. The three sub-themes evidence kaikōrero’ 
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understanding of manaakitanga as they witnessed, experienced and took part in its 
application and how it has been influential in terms of their entry into social work. 
 
Sub-theme 1.1: Whānau Role-Models 
 
Kaikōrero talked about the influence their upbringing had on their understanding of 
manaaakitanga as it was role-modelled to them. Manaakitanga was demonstrated by 
their parents, grandparents and whanaunga as respectful treatment of people, and this 
has remained important to them in their social work practice. For kaikōrero, growing 
up taught them that manaakitanga was an obligation to help people “regardless of what 
your circumstances are” (Trudy), it meant hosting manuhiri who called in … And there 
was always food on the table, … the minute people came in and I never ever heard 
mother moaning or groaning about having to provide extras for people unexpectedly” 
(Robyn). Living in the city meant having whanaunga not only call in, but also coming 
to stay for extended periods of time whilst they found employment and accommodation 
“…Young men and women that came from North, had nowhere to stay, … so mum and 
dad manaaki’d them in our whare with us as part of the whānau, until they got a job 
and somewhere to live” (Katie). Manaakitanga also included providing shelter and care 
to non-kin in need of support. 
 
… and then this kuia gets sick in Matawaia, no connection to us but my father 
knew them and was sort of brought up around that area. … We had to give up a 
bedroom for her and her moko and you know, my mum and them they nursed 
her for a year and a half until she died (JD). 
 
One kaikōrero spoke about sharing their home and whānau with non-kin in a DSW 
family home where every-one was treated as part of the whānau. This taught Moana 
about non-discrimination and social justice, 
 
“…not always seeing them as disadvantaged or vulnerable. …. We thought 
they have needs that are not met for some reason, but there were no labels or 
nothing like that in the way that we behaved and treated them. And I think 
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that’s another really important kōrero around manaakitanga … trying to make 
sure that people get what we all deserve to have in our lives and discrimination 
is not, you know, being [able] to advocate for all of those things (Moana). 
 
The ability to express manaakitanga is not about wealth in a monetary sense but in the 
richness of a persons’ heart, a willingness to share, to work, to help others and to 
positively impact communities. 
 
“… you don’t have to be rich to manaaki people. …my grandmother, and they 
lived in a little house and they didn’t have much in terms of monetary financial 
things, but they were big on, yeah on manaaki. Being there for people, 
supporting people, helping out where they could. … My sense of manaaki is 
that.  …the bigger thing is that you know you’re helping that person because  
it’s going to help the community, whānau, hapū, iwi so you know, there’s that … 
ripple effect that it has (Trudy). 
 
Knowledge of manaakitanga was connected to how it was demonstrated on the marae, 
“the role of tangata whenua is to manaaki people” (Katie). Being haukainga, means 
that to manaaki manuhiri is to serve, care for, give to and respect people, holistically. 
 
“… we were the haukāinga whānau, so any hui happened on the marae, we 
were first ones to open the doors, clean the whare, you know, clean the grounds 
everything and prepare the kai … we were a proud rohe, … we believed in 
serving the people … and that people never left empty handed or without a full 
puku. Or without kai for the tinana and the hinengaro.  So that’s where 
manaaki comes in, because it’s all about the action of giving, of … treating 
people with respect whatever colour or creed or whatever they may have done 
to others. Usually always maintain that everyone has a right to be respected 
and so that’s what manaakitanga is all about for us …” (Wendy). 
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Sub-theme 1.2: Receiving manaakitanga 
 
Kaikōrero also shared how they received manaakitanga from others, including social 
workers. Leisa shares how a Māori social work lecturer epitomised manaakitanga for 
her and a group of Māori students, which included the support of her lecturer’s 
husband. 
…they managed a group of us students together, and even just looked after, 
cared for us. [Name] would boil us up (laugh) you know a good feed every day, 
well it seemed like every day but I’m not sure if it was. And yeah just looking 
out for us and watching us and kind of having our back. …yeah and I guess 
talking through our actual mahi of learning social work with the whānau that 
we were with, our roopu, 
 
Rima shared two experiences of receiving manaakitanga, both at profound times in her 
life, one when she was in social welfare custody and her primary school teacher took 
her into her whānau. Rima learnt what it was to receive support unconditionally at a 
time of need. It is evident that both these experiences came when she really needed it, 
and they have influenced her understanding and practice of manaakitanga and social 
work. 
… To be a part of her whānau. And that was a big thing for me. … we weren’t 
aware that we were connected at that time, and she just came to the social 
worker and said “I want to take Rima” … because she could see the need, and 
how she could contribute to my life. That’s one of the best things. …That’s one 
of the few things that challenged my thinking. And even though I didn’t know it 
at the time, in reflection I know now that’s manaakitanga 
 
The support of kaimahi from an iwi social service who demonstrated manaakitanga to 
Rima in the way they cared and supported her, the giving of their time and energy by 
staying in touch, on a daily basis. They also introduced Rima to kapa haka (Māori 
performing arts) which became part of her healing from the tragic loss of her son. “I 
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was being manaaki’d by them. So key people … got me through all that mamae around 
losing my boy” (Rima) 
 
Sub-theme 1.3: Mahi Ngākau – heart work 
 
All the kaikōrero have been in social work for between 10 – 25 plus years. The 
demonstration of manaakitanga, the desire and obligation to support people in their 
hāpori (communities), in their tribal rohe, was a major contributing factor for them to 
go into social work. It is ‘Mahi Ngākau’ – heart work and is part of He Ngākau Māori 
– the Māori heart. 
 
 
For Moana it was about service to others and whilst her sisters are not qualified and 
registered social workers they too are active in their communties supporting and 
providing service to others as it was role modelled to them. “...service to others and 
that was totally mum and dad, our whole life basically” (Moana). 
 
For Trudy her upbringing laid the foundations for her understanding of social work 
practice. 
 
“…my grandmother would be always dropping off food parcels to her 
neighbours and people in our community around Waimanoni. We’d always be 
picking up clothes and you know, dropping off clothes or… I learnt that there 
was a lot of sharing and caring and stuff going on … they would get involved in 
everything in the community. If there was domestic violence up the road, they 
would be involved in and you know in bringing kids home. (Trudy). 
 
For JD, his journey into social work came after serving voluntarily for his people at Te 
Runanga o Ngāti Hine where he was offered a job there to help develop their social 
services arm, which then led him into formal study 
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. … I had no qualifications and yet I was their boss, … so I went off and did the 
training with ACE yeah, I think that was 95, … then I went to probation and 
then I ended up on the hospital and I’ve been here for 19 years (JD). 
 
Voluntarily responding to the need in the community for Katie also led to the eventual 
establishment of a social services organisation with a kaupapa to support whānau 
realise their tino rangatiartanga. 
 
… they didn’t have the resources between each other or support system, they 
didn’t have that to look after themselves… voluntarily … working with families 
that needed help … to get them to realise their tino rangatiratanga, ... That’s 
how we got into social work. …the projects that Waitomo involves itself in, all 
of those are, are created from the need to manaaki people (Katie) 
 
In Robyn’s case social work was not the profession she chose for herself, she was 
chosen by her kaumatua to work for their tribe in an iwi social services pilot of the five 
tribes of Muriwhenua “They were back in the days when social work didn’t look 
anything like it does now” (Robyn). Whilst she was chosen for social work Robyn has 
been active in the social work profession and as she states, “though it wasn’t my 
profession of choice it has turned out to be my profession of something (laughing)…of 
reality”. 
 
Summary: Manaakitanga as He Ngākau Māori 
 
This theme He Ngākau Māori exemplified the Māori heart, those heart values of aroha, 
manaakitanga as care, service to community, compassion, respect, sharing, support, 
whanaungatanga, and others that kaikōrero witnessed, experienced and participated in. 
It is these values and experiences that have contributed to their understanding of 
manaakitanga and their journey into social work practice. 
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This theme served also to introduce the reader to the Kaikōrero, as it is their social 
work practice experiences discussed in the next three themes that tells us of the sense 
they have made of manaakitanga and its contribution to their social work practice. 
 
Theme 2: Manaakitanga as Mana-enhancing social work practice 
 
Manaakitanga acknowledges the mana (power and potential) of tāngata (people) and 
from a Māori worldview the privilege of entering into the lives of those we work with. 
Manaakitanga is underpinned by the concept of mana, and one interpretation consistent 
with Kaikōrero was mana as potential, and its transformative possibilities in social 
work interactions. 
 
… mana is inherited, so we all have it through our whakapapa and the momo and 
the traits that we all bring through in our whakapapa that we inherit, and then 
the ability that through our lives, it’s almost, it’s an obligation I think for whānau 
to build that mana inside of our kids and each other, so that we reach our true 
potential, so that we can earn mana because we express it through those things 
that we’re really good at. Yeah so manaakitanga for me is the ability for us to be 
able to support somebody to do that (Moana). 
 
Our social work practices are interactions of manaakitanga when they are respectful, 
caring, trusting, sharing, encouraging, supportive, safe, and seek to whakamana and 
contribute to wellbeing (and by implication positive change). As one of the Kaikōrero 
stated when she shared her reflections on preparing for the interview, she had made a 
note in respect to the question how does Manaakitanga influence your social work 
practice? “…its similar to best practice…” (Leisa) 
 
Manaakitanga as Mana-enhancing social work practice vignettes 
 
The following practice vignettes demonstrate the contribution of manaakitanga as 




Rima shared an example of a man who came into the service looking for a food parcel 
as he had no kai. “…when I’m working with whānau, I actually try and lift their spirits 
by meeting the need but also by um absolutely giving them the power” (Rima). That day 
Rima’s sons were going out to gather kaimoana – seafood so she sent the man home to 
get a bucket and got her sons to pick him up and take him out with them to gather 
kaimoana for himself and his whānau. 
 
“It’s about enhancing their mana by sending that fella out to get some kai. It’s 
about him, having, being able to uplift his own mana by feeding probably not just 
his own whānau but some of the old people around him. All that kind of stuff. It’s 
about being able to work with whānau and enable them to have their mana” 
(Rima). 
 
We can work to enhance the mana of those we work with. To strengthen their potential, 
or we can through our actions diminish it, this is takahi mana. What Katie begins to talk 
about also is that our actions are also a reflection of our own mana as kaimahi and this 
links to an earlier comment made by Moana about earning mana. 
 
…while your performing manaaki for whānau, you’re strengthening them to 
reach their potential, by providing that support around them. … It’s about 
enhancing, because all of us were born with mana (nice) and some of us, our 
mana extends because of what we do and … do we not then broaden them or lift 
them because then they start to feel the mana within themselves. Mana is our 
word and we can grow mana or mana can be diminished dependent on how we, 
how we act in this world, what actions we take or not. Now I’m becoming 
philosophical (Katie). 
 
The quality of relationships - caring for the person and the process 
 
Beyond hospitality manaakitanga contributes to the quality of relationships in the social 
work process. Robyn talked about the importance and applicability of manaakitanga, and 
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the need to care for both the person and the take (reason) they presented. “..how you care 
for or how you even care for their ‘take’ in that process will evidence itself in the best 
possible outcome (Robyn). This take is part of the person or the reason they are there. It 
requires they feel comfortable and able to trust you if they share it. Understanding the 
take as a taonga, something that is hard to share, guides the interaction between the 
kaimahi and the whānau/client. 
 
…back to Te Ngaru. That the’ take’ that they bring is their taonga, [something 
precious] … so how we care for and look after that taonga as well as look after 
the individual client through the process, both of those have a form of 
expression of manaakitanga. 
Robyn connected her discussion to other Māori concepts to expand the meaning of 
establishing trusting relationships, and then related it to a supervision practice example 
from earlier in the day. 
 
…as we’re building our relationship of trust, it was about how do I manaaki 
her, look after her, care for her in this, establishing a trusting relationship. … 
then you get down to how do you awhi and tautoko and those other 
complementary kupu to manaakitanga, but in the sense ok so I’ve met this 
person for the first time and we’ve got to sort of establish a relationship. 
 
Through a whakawhanaungatanga process Robyn connects seamlessly and consciously 
to managing obligations and responsibilities to whakapapa as they become evident in 
the process. She is also clear in the management of her professional role and 
obligations as an external supervisor whilst caring for the supervisee. 
 
“… once we’d done our whanaungatanga and I figured out who she was, where 
she fits into in terms of whakapapa, who her whānau is and what recent events 
had occurred within that whānau, I had a different approach in terms of how I 
looked after her in this professional relationship, cos it’s a professional 
relationship, … I realised that I really needed to look after that taonga, that 
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take because as it unfolded, she began to cry. …that supervision session which 
was a social work supervision started to border on a therapeutic relationship 
because I actually had to do some counselling interventions in order to bring it 
back into the social work space. …it was about looking after her …. So, it was 
about how to therapeutically use your counselling skills to bring it back into 
work. Work through that little side step but all [the] time it is about 
manaakitanga, how you look after, how you manage to look after, care for both 
the process and the person (Robyn). 
 
Inter-professional advocacy – pushing for mana-enhancing relationships 
 
Manaakitanga through mana enhancing relationships is also about the ability to have 
challenging conversations with other professionals you work with. To advocate for 
manaakitanga to be present in the interaction with clients/whānau. Leisa talked about a 
meeting in which whilst she was not leading the meeting, she became uncomfortable 
with the way it was proceeding in that Māori rituals of encounter had not taken place, 
and it appeared that the person leading the hui was not ‘speaking to or with’ the whānau, 
but at them. 
 
“… the [ ] was leading the process and basically she wasn’t following tikanga 
and I was really uncomfortable with that. She hadn’t done introductions, hadn’t 
kind of set out the take and she kind of started even started you know without 
discussing whether we’d like to open with a karakia or anything like that. So, I 
was quite uncomfortable and looking out for, you know how were the whānau 
responding to that and I got the sense that actually they were a bit uncomfortable 
as well, so without wanting to takahi the mana of the [ ], I had to kind of say well 
actually I think we need to check these things out. And so, for me that’s 
manaakitanga. … So, it’s about the process and even as that particular meeting 
went on, the [ ] used a lot of medical terms to explain things and actually she 
went for a really long time. The meeting was too long. … So again, the 
manaakitanga in that instance was saying, can we explain this a bit more, can 
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[we] be clear about that, I’m aware of the time….te mea te mea te mea”[and so 
on] (Leisa). 
 
JD shared a practice example of how manaakitanga influenced his approach with a kuia 
to keep her in the community, against the recommendation of other health professionals. 
This was something she wanted and in his professional opinion she was capable of, with 
the right supports. JD’s ability to communicate with this kuia in te reo Māori meant 
effective communication occurred. She has been living in the community for several 
years since JD was first approached to put her into ‘care’. 
 
…there are times when you’re up against it in terms of ah going against your 
colleagues in terms of your organisation and things like that. I mean I’ve got one 
kuia who has been diagnosed as a schizophrenic and I was supposed to have put 
her in a home. They wanted me to PPP her about 8 years / 7 years ago and I 
haven’t done it. This lady is still living a normal life, in the community. Her 
finances are managed, we have someone that’s doing that. She walks the street 
every day … she’s nicely dressed. She’s got support at home. We get someone  
to do her cleaning and showering, things like that and she is functioning as a 
normal human being …I don’t see her as you know a danger to the public. I’ve 
never seen her that [way] and you know every time I talk to her, she says the same 
things. She’s pretty consistent. She does have some paranoia and that but around 
her money, but she’s saved well. She’s always buying herself good things and 
she always looks like she dressed for, to meet “the Queen”, and that’s fine. So, 
that’s an example of where I think that by just getting a little bit of support this 
lady is able to maintain her dignity. And you know her first language is te reo. 
So, when you go talk to her, she’ll talk to you in Māori. And I’m quite comfortable 
with her doing that. She continues to, and I just feel because she can’t articulate 
herself as well in Pākehā that she gets put in those little boxes that tend to say 
that you’re not quite competent enough to make good decisions for yourself. Well 
she’s still making good decisions for herself for the last 7-8 years and continuing 
to live a normal life out in the community. So that to me is one of the ways that I 
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use manaakitanga. …and I did take it to supervision and I got support in that 
area … and I think that by what we’ve put in place has been sufficient to keep her 
safe and she’s been doing very well, and she continues to be very well. (JD) 
 
Courageous advocacy - challenging kōrero 
 
As one of the Kaikōrero said “Manaakitanga is not all fluffy and soft”, social workers 
must be able to have challenging conversations with clients as necessary and these 
conversations need to be done in a way that respects their clients. 
 
… with manaakitanga whilst it’s the caring and the looking out for himself, it 
doesn’t exclude being direct or speaking straight … so still have that 
manaakitanga in terms of support, care and guide but actually still say … this 
needs to happen. ... Manaakitanga is not all fluffy and soft and just kind of 
appeasing to things (Leisa) 
 
Being able to work alongside whānau means that they can relate to you, and that you are 
able to challenge them appropriately whilst staying in the relationship to effect change. 
 
Sometimes it’s about having to have the hard conversations because nobody else 
can. … I find in my mahi I have to have the hard conversations with whānau so 
that they can, so they can be tika aye and be able to say this is what comes with 
them and all their hara [the wrongs]. Sometimes it’s about doing that, all of that. 
It’s about a whole lot of different faces aye manaaki (nice Rima). That’s why 
whānau struggle to come to me. …as a social worker, whānau don’t come to me 
until they have lost all they can lose and then they come. 
 
Rima had been working with a whānau for several months and had established a 
respectful, supportive and credible relationship with them. She was adamant and 
courageous in her advocacy for the mokopuna (grandchild – all of us are mokopuna of 
tupuna – we are our ancestors’ descendants) and she challenged the whānau. She 
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facilitated the whānau hui in terms of Māori protocols of engagement, and challenged 
whānau to step forward, to be pono (honest) and tika (to do what is right). 
 
We saved nine mokopuna last year, by having the hard conversations, by 
supporting parents who do all the wrong things and in all the wrong places. … I 
just had enough of the broken promises, saying I’ll do this and I’ll do that, and I 
won’t do this, and I won’t do that. So, I said … “Next week I’m calling a whānau 
hui. So, you bring all your whānau and you mum, you bring all your whanau, 
cos I’m calling a whānau hui”. When we had our whānau hui, I opened with a 
karakia, we did the whanaungatanga stuff and then I wrote up on the board all 
the abuses [baby’s name] had gone through in her short one year of life. And … 
and I told the whānau “This is what your moko has been going through for the 
first year of her life”. I said, “I’ve had enough, I just put this up on the board to 
see if you’ve had enough”. And I said to them “So this is your opportunity, right 
here, right now in this hui, to change this child’s life, and if I don’t believe that 
your plan is strong enough to ensure that she is safe and is the priority, the next 
hui you will be having is with Child, Youth and Family.” And it took us all day, 
it took the whānau all day to think about things, and to challenge each other. I 
said “because you fellas know what goes on behind closed doors. So, you fellas 
have the kōrero, you take some responsibility and you make some safe decisions 
around your mokopuna”. Well, by the end of that week the grandmother had 
taken custody of her, and that’s the hard stuff that I do. That’s what I call 
manaakitanga, tautoko, whakamana, all of that (Rima) 
 
Challenging kōrero acknowledges that whilst it might not feel particularly mana- 
enhancing at the time, there are times when it is a necessary step. 
 
You cannot work with people, and believe their bullshit and you think you are 
going to help them if … your plan is also built on their lies and so you are not 
going to get anywhere. You are not going to complete a plan that will change, 
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…,that will assist them or support them to become better. All you are doing is 
supporting their lies… (Katie) 
 
So challenging whānau/clients is sometimes a necessary step in a process that enables 
whānau to develop a plan that has “...some chance of success ...so that they are able to 
enhance their own mana, but they can’t do it if they’re lying…(Katie). 
 
“Kī te tangata” – the power of the social work voice 
 
Wendy talked about manaakitanga as also being about “kī te tangata – the power of the 
voice” (Wendy). The requirement of manaakitanga to respect people, acknowledging 
who they are and whilst not agreeing to all their actions, accepting they come with 
mamae (pain and hurt) and have caused mamae “so manaakitanga is walking/working 
past those, what is in front of you. …you want to whakamana them by making sure that 
you have a conversation with them” (Wendy). 
 
The role of the social worker is to engage respectfully with whānau in upholding their 
obligations and responsibilities to mokopuna, to whakapapa. Wendy is talking about 
moving beyond judgement, personal prejudice, or fear to engage with whānau. Her 
voice as a social worker is a tool she uses when working/talking with whānau, she uses 
her voice when advocating for whānau to be involved in the lives of their 
tamariki/mokopuna. 
 
so that’s where your courageous conversations come, because in order to 
manaaki people, you have to[be] honest, but you can do it in a way that they 
still save face. …You don’t want short change you want long [term] change. 
You [want] long term stuff. You want them to, to take action rather than you … 
(Wendy) 
 
The use of her voice is important in courageous advocacy. Courage to engage with 
whānau members who are considered ‘hard’ or ‘gang-related’ and the courage to 
advocate within her organisation for their presence in the Family Gorup Conference. 
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… On paper the whānau were considered not good. Dad had been in and out of 
prison …He dealt in drugs and alcohol. He had what was supposed to have been 
gang-related. So, he had not been engaged with ….as a coordinator I really 
worked hard to make sure dad was able to have a voice in that conference. And 
how I did that whilst I kept having conversations with him about the importance 
of being, of his voice, the importance of him having his whānau, hapū supporting 
him. Working with the social worker to say “Look taihoa you can’t go to 
conference until you as the social worker have had a conversation and a kanohi 
ki te kanohi [face to face discussion] with his whānau”. … So, these are all the 
things that I think manaakitanga involves. It’s about your actions. … It was an 
absolute success …. A couple of weeks ago I was sent an email to say the 
mokopuna is back with his father on the land. And that would not have happened 
if I didn’t drive it ... and to me that was about manaakitanga, it was really helping 
that family to get to a point where they felt they were strong enough to battle, or 
not to battle, but to put their voice, put their hand up for their mokopuna … 
(Wendy) 
 
Being genuine and humble in your approach 
 
Whilst kai is seen as an important aspect of manaakitanga it is only part of the process 
that enables a social worker to engage with a whānau in a genuine and manaaki way 
“… I think it’s perceived as being tokenistic if you’re just going to turn up with a 
packet of biscuits but then not have the right manaaki to back that up” (Trudy). 
Recognising that professional social workers have degrees, power and privilege, it is 
important their attitude and approach to whānau is humble, and they respect and 
acknowledge whānau are experts in their knowledge of their whānau and their 
circumstances. 
 
we’re not the experts … you just can’t turn up with kai and then start treating 
them in a way that is whakaiti [belittles] them or whatever … social workers 
should know what their job is, but you know we accept that they’re the expert on 
the subject matter, mostly they are. … usually they know more about the 
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whānau than all the police reports you’ve got in, all the medical reports, you 
know those are paper and you can inform yourself with all of that but at the end 
of the day, they still know more than all of that put together. …micro details 
that you can’t get from anywhere else other than engaging with whānau … 
(Trudy) 
 
Approaching whānau in a respectful manner, engaging them as experts is a whakamana 
action, and when manaakitanga is done well clients sometimes respond very quickly. 
 
…sometimes it just breaks down barriers straight away. …. you can see some real 
quick changes in people’s personalities or in their language and in their body 
language, you know all those sorts of things occur if it’s done properly … People 
feel less guarded, they feel maybe a little bit more trust, so they give up a little bit 
more information than what they would’ve. (Trudy). 
 
Whilst many Māori whānau may be disconnected and disenfranchised from their lands, 
their whanaunga and their cultural roots, kaikōrero noted whānau will respond 
positively to manaakitanga. 
 
… And yet when you engage in a manaaki way with, whether they’re traditional 
Māori or whether they’re Māori who are dispossessed and outside of their 
culture, somehow its, they’re still relatable, the same... It’s not just the traditional 
Māori family that responds to manaakitanga. It’s Māori families who don’t 
really have a sense of their culture but, yet they can still respond in a positive 
way … (Trudy). 
 
Summary: Manaakitanga as Mana-enhancing social work practice 
 
This theme deliberately linked the social work practice of manaakitanga by Kaikōrero 
with mana-enhancing social work practice. These are social work relationships that 
recognise, respect and seek to enhance the mana of tāngata (people). Kaikōrero practice 
vignettes exemplified the application to social work of a Māori worldview 
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understanding, and the practices inherent in it that enables mana-enhancing 
relationships with whānau/clients. These relationships are respectful, caring, trusting, 
sharing, encouraging, supportive, safe, challenging, and contribute to wellbeing and 
postive change. In this theme the reader can see how Kaikōrero applied He Ngākau 
Māori – the Māori heart in their social work practice. 
 
Theme 3: Tā Te Ao Māori - the relational construct of manaakitanga 
according to a Māori worldview 
 
This theme Tā Te Ao Māori – according to a relational Māori worldview, is about the 
inter-connectedness of manaakitanga as a foundational value and concept alongside 
those values, tikanga and concepts identified by Kaikōrero in discussions of the 
application of manaakitanga to their social work practice. The following core Māori 
values whakapapa, wairua, whānau, aroha, tika and pono; concepts such as mana, tapu 
and noa; and tikanga Māori such as whakawhanaungatanga, tangihanga, karakia and 
others were discussed. The importance of Tā Te Ao Māori worldview is about cultural 
integrity and “maintaining our integrity as Māori … should influence the way we 
practice” (JD). It is about the interconnectedness and holistic worldview of Māori. 
 
I struggle with looking at our Māori uniqueness as individual and stand-alone 
concepts. I struggle with that because that’s not how I am. I don’t go to work 
and pull out my manaakitanga. I don’t go to work and put manaakitanga away 
and pull out my whakawhanaungatanga, because it’s all encompassed in one 
(Rima). 
 
Tikanga Māori can be considered ‘right responses/actions’ to living a relational life 
based on Māori values, that is, they are practices that demonstrate the valuing of 
relationships we engage in. “…. So, the tikanga that supports the value of the mana of 




The ritual/protocol of encounter (pōwhiri/whakatau) brings people into a shared space, 
for the establishment or reconnection of whakapapa and kin-like relatonships, before 
getting into the take that brings them into the engagement. 
 
When we can whakapapa to our whānau that we are going to end up working 
with, you’re welcoming them into a shared space … you know the entire rohe 
from over there, … are your relations and so it’s a different way of being, of 
sensing, of feeling, of whatever (Katie). 
 
Whakawhanaungatanga - connecting, building and the strengthening of kin-like 
relationships can have ongoing implications/opportunities for skill development, 
strength and support. This was part of the example shared earlier (see Theme 2, of 
Rima supporting a man who came in looking for a food parcel, and she introduced him 
to her sons who took him out to learn to gather kaimoana to feed his family. 
 
It would be uplifting his mana, it would open the doors for the boys to say, “Next 
time we’re out, we’ll come get you”, all of that stuff. …would enable him to go 




Whakawhanaungatanga calls forth whakapapa obligations, in that a Māori person can be 
seen not as just an individual, but as a representative of their ancestors, their whānau and 
those generations who are yet to come. Navigating this space mindfully is important. 
 
…she doesn’t have a whakapapa relationship with me, but I do know her 
whakapapa. And that’s all part of the whanaungatanga as we do. …which of 
course is locating itself very much in Te Ao Māori and not in your professional, 
yeah, it’s what you bring with you and the knowledge that you bring with you as 
Māori (Robyn). 
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The whakapapa thread is not always known but does show itself at times. Rima found 
out later in life that the teacher who took her into her home for a period of time when 
she was a child is a whanaunga, a relative, and she has maintained that relationship. 
 
…when one of my brothers passed away and we took him back to Matauri Bay 
and she was there. And so that started off the whakapapa kōrero aye, and we 
found out that her grandmother and my grandmother were sisters … And she 
even admitted she didn’t know that at the time when she took me in … Now, she 
is in Matangirau and I call in to see her every time I go home. 
 
The importance and strength of whakapapa and the desire to connect with your loved 
ones is reinforced by Rima’s kōrero. The desire of her and her siblings’ to be together 
after they were taken into care meant they would run away regularly to meet up with each 
other. 
 
… our whanaungatanga was so strong, even though we didn’t know it. We would 
all run away from where-ever you were on a Friday and meet in town, just to be 
together, just to know that we were all ok (Rima). 
 
Aroha is inherent in He Ngākau Māori, the discussion above and the social work practice 
that has been described. 
 
… aroha is an aspect of manaakitanga and … we want children in care to be in 
placements that are manaaki, and that are respectful, and mana-enhancing, and 
all that sort of stuff, but also where children feel loved … you know aroha has got 
to be somewhere in there …, love and connection for that mokopuna who is in 
that placement and then it’s not just a placement that provides all the child’s 
physical needs, but they’re also meeting their spiritual needs and their other 
needs … (Trudy). 
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Wairua & Karakia 
 
Wairua is a given in a relational Māori worldview, how it is acknowledged and worked 
with in social work practice is an issue for Kaikōrero. 
 
That wairua thing. (Yeah) I think that’s the stuff that we tend to not go there 
because it’s not tangible if you like. In terms of Māori practice, I thinks it’s a big 
part of it and you know I like, you can walk into a room and if you know, you can 
tell if the wairua is not right (JD) 
 
Whakapapa connects people to those who have passed on and wairua discussions by 
kaikōrero acknowledges this as relevant in the present, in both an ancestral wairua 
perspective and an individual wairua perspective … which of course in a Māori 
worldview is connected. “We come from whoever and even the ones we can’t see. 
There’s a wairua thing that we talk about … and when you talk about wairua, if their 
wairua is down, something is missing” (JD). For JD, the desire for the wairua aspect of 
social work practice to be articulated and developed requires professional development 
opportunities.  Kaimahi spoke of knowing, sensing, feeling and being guided by wairua. 
 
I think manaaki is all, is all through. Sometimes too, we will start with karakia. 
There’s that other sense again to say this is going to be heavy. There might be a 
kaumatua or kuia coming and so we acknowledge that with a mihi and a karakia. 
… (Katie). 
 
In respect to working consciously with wairuatanga, its relevance to practice may be 
more about the practitioner at times and at other times, more about the client/whānau, 
and the social worker’s ability to read and work with it. 
 
… Its embedded and some of that is because that’s in terms of me, that’s 
important to me and who I am and how I work, but I think in terms of those that 
I work with, it’s about acknowledging that too and giving them a space to be able 
to talk to that if that’s what they need to do … (Leisa) 
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Te Reo Māori 
 
Kaikōrero talked about the importance of te reo Māori to connect and engage with 
whānau “Kia ora. Nō hea koe? Kei te pēhea koe? You know, “How are you”, “A bit 
mamae” (Wendy). The importance of being able to reclaim and articulate in te reo Māori 
is important for kaimahi Māori, “I don’t recall that I even heard the word manaakitanga 
until I went to do the certificate in Māori studies at Waikato University. [the late 1980s]” 
(Robyn). The efforts of Te Kohanga Reo and Kura Kaupapa movements and rejuvenation 
of marae mean that we have more mokopuna who are fluent speakers of te reo Māori and 
the influence of being raised in te reo is still seen as important “you know he’s come up 
through kohanga reo and kura kaupapa thing but his reo is not from there. His reo is 
from his marae (JD). The ability to unpack te reo Māori to understand the depth and 
power of kupu Māori to social work practice with whānau is an important part of the 
development of Indigenous/Māori social work practice. “… the language itself has such 
a power and beauty that helps me to truly conceptualise and articulate what I mean …the 
reo is going to be the transformation that brings cultures together in more 
understanding” (Moana). 
 
Mana, Tapu, Noa & Kai 
 
Mana as described by Kaikōrero is something we are “born with” (Katie) or “come 
from” (JD). Mana “is inherited” (Moana), “everybody is a person of mana” (JD). 
“…whakapapa, mana and tapu for me are just probably conceptually most important 
in the way that I understand my tikanga for my life really…” Moana. 
 
Mana is diminished through actions, takahi mana, our own and societal, and Kaikōrero 
seek to enhance the mana of those they work with. As JD summed it up “…we need to 
apply that in our practice when we are dealing with our clients”. 
 
Whilst kai is part of hosting responsibilities, there is an important link to tikanga Māori 
and the importance of kai to move from the state of tapu (restricted) to the state of noa 
(clear). To whakanoa is to make common, ordinary, clear to proceed to the next stage. 
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In terms of safe practice from a Māori worldview, kai is an important part of this 
process, as well as an acknowledgment of your desire to build a relationship with the 
person/manuhiri as someone of mana and tapu. 
 
…when you go to a marae and you have mihi’s and all of that and powhiri. The 
very next thing you do is you go in and you have a cup of tea or whatever and 
that’s to whakanoa everything aye. (That’s right). I don’t think people in social 
work and what we do and how we do things, I don’t think they make a connection 
with that whole breaking the tapu kind of thing and making it so that we become 
level or whatever so that we can carry on (Katie). 
 
“if you thought about a whakanoa process with kai in terms of your ability to 
engage and build that relationship, then that could be a barrier if you weren’t 
able to do the whakanoa process” (Moana). 
 
Pūkengatanga – the articulation and development of Māori social work 
practice 
For Kaikōrero, having the ability to hold their practice up to scrutiny, to explore and be 
able to analyse and name their practice in terms of Māori social work practice imperatives 
is important. 
 
… And it will be challenging for Māori practitioners as well because … it’s a 
matter of us then thinking back in our minds and being able to talk about 
examples ah from, proper examples that we’ve already done, we’ve already 
practiced and putting those into the context … (Katie) 
 
Having supervision with a person who is able to support safe and accountable social work 
practice in terms of a Māori worldview and meets professional standards is seen as 
necessary. 
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... I really like unpacking it with a supervisor so umm, because I think we just 
unconsciously go about doing what’s normal. So many of us will say oh well 
that’s normal, that’s what I do in my life, but in social work practice I need to 
know and have some intent and have some conscious understanding … So, if you 
believe that mana is really important, one of the most important things for me 
about my work with others, then I think it’s the responsible thing to do to be able 
to unpack that, understand it, express it, be challenged about it … (Moana) 
 
Supervision for non-Māori who are working with Māori, being able to articulate and 
demonstrate the cultural relevancy of their social work practice is important. 
 
Whereas if it was non-Māori working with Māori I would need to be talking with 
them about “how are you working differently with this individual or whānau 
because they are Māori? In what ways are you altering your practice to make 
sure that actually its’ appropriate and a right fit for them?” (Leisa). 
 
Kaupapa Māori /Cultural Supervision may be one place where this occurs, but there is 
also a need for other spaces, for professional development e.g. wānanga on specific topics 
like the relevance of wairua to social work practice. JD has been looking for a 
professional development opportunity that enables him to unpack his practice in terms of 
how wairua is present and guides practice, so that he can articulate its relevancy. 
 
There’s something that’s not coming out and I’m not getting it out and I was 
trying to find somewhere or some course that explores that, … I was wanting 
some work around that. I believe it should be in your practice and even in 
supervision … I know that Paraire used to talk about it ... And I think that’s 
probably something that is, it’s really part of how I work in terms of my social 
work practice but trying to actually explain it, I’m not too good at it. 
This is what Moana is referring to also, that Māori practitioners need to be able to go into 
those supportive professional Kaupapa Māori spaces to uphold the integrity of 
Indigenous/Māori social work practice development. 
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And the other thing that supports that is being in Māori spaces and so … yeah, I 
think there is a natural normalness about it in our lives, and then when we take 
that into a professional space where we are using that as a core part of our 
practice, then we need to be able to show it, demonstrate it, articulate it, 
understand the rationale about why this was a mana, this particular action that I 
took was a whakamana tangata action (Moana) 
 
Summary: Tā Te Ao Māori - the relational construct of manaakitanga 
according to a Māori worldview 
 
This theme, Tā Te Ao Māori - a relational Māori worldview, clearly identified those 
aspects of Te Ao Māori that Kaikōrero discussed as being part of their application of 
manaakitanga in their social work practice. It acknowledges the interconnectedness of 
our worldview, and how these threads, such as whakapapa, wairua, whānau, aroha, tika, 
pono, mana, tapu, noa, pōwhri, whakawhanaungatanga, kai, and others are integrally 
connected to manaakitanga and to Māori social work practice. The importance and 
need for Kaupapa/cultural supervision and Māori social work professional development 
spaces to enable the articulation and development of Māori social work practice was 
identified as important. 
 
 
Theme 4: Te pēhitanga, te akiaki rānei o te Manaakitanga - The 
suppression or encouragement of Manaakitanga 
 
This fourth theme touches on those constraints whether they be organisational or 
individual which undermine and suppress manaakitanga and therefore mana-enhancing 
relationships and social work practice. Organisational constraints due to lack of 
understanding and /or commitment to manaakitanga as a fundamental aspect of social 
work practice with Māori (and dare I say, all peoples), and therefore its implications for 
budget, staffing, policies, procedures and professional development are not considered 
fully. Individual social workers suppress manaakitanga when they do not take 
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professional and personal responsibility to ensure they are competently practicing 
manaakitanga and engaging in mana enhancing relationships with clients/whānau. The 
meaning of the title of this theme is that these things as identified by Kaikōrero can be 
seen as organisational and or individual constraints which suppress manaakitanga, the 
addressing of which will encourage manaakitanga to flourish. 
 
Rituals of encounter and manaakitanga 
 
Whilst the protocols of encounter may differ inside an organisation than those on a 
marae in terms of formality and Māori rituals, there is a need to manaaki people who 
come into your organisation. 
… What are the roles of manuhiri and what are the roles of tangata whenua? 
Our role as tangata whenua is to manaaki people (Katie). 
Kaikōrero talked about manaakitanga in respect to hopsitality and the offer of kai and a 
cuppa. “Offering your clients a cup of tea and a biscuit. And if that’s not seen by some 
organisations as we haven’t got a budget for biscuits or those sorts of things then they 
don’t see that that is actually part of a manaakitanga process” (Robyn). For Katie 
‘breaking bread’ is something her father raised in her as important, and Katie makes the 
point that being a good host is not particularly a Māori tikanga. 
“That’s a real Pākehā whakaaro and kōrero engari [thought and word, 
however] that’s what he said to us … break bread which means aye, share a 
cup of tea, a glass of water, a biscuit, a bread, whatever. Whatever you’ve got, 
break bread with them because it breaks the ice, it settles people down”. 
Trudy spoke of her colleagues who will use the ‘biscuit’ money to buy food and expend 
the effort to make something a little more substantial as a ‘token’ of their hospitality 
when hosting whānau hui. Kaitaia has a high Māori population as both client base and 
kaimahi, including the senior management team. Trudy spoke of the culture of the office 
and the socialisation that occurs for new Non-Māori social workers or social workers 
from other rohe/areas as they witness manaakitanga as one of several values practiced. 
 
… just becomes second nature really, and even with our non-Māori staff … they 
learn from us, … and then they just think it’s normal to go and do the things we 
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do. It’s not until … social workers come from a different site and they witness 
how we practice that they sort of go “Oh we don’t do things like that”. … or 
when our non-Māori colleagues sort of hear that, they kind of think “Oh I 
thought all sites do this kind of thing, this kind of practice” (Trudy). 
 
Te kai ā te rangatira, he kōrero – use of te reo Māori in engagements 
 
The ability to advocate for clients whose preference is to converse in te reo Māori or to 
acknowledge the need to involve someone who can translate is important. An assumption 
was made about the competency of a koroua (male elder/older man) who spoke in te reo 
and a file note made. 
 
“So why did you write that he’s confused?” “Well I don’t understand what he’s 
saying”, “No you’re confused, he’s not confused. Why didn’t you get some-one 
that could speak Māori to go and talk to him to understand what he is saying? 
(JD). 
 
Me aro koe ki te manaakitanga - Organisational-wide response to 
manaakitanga 
“So to support us, to support me to practice within manaaki, to do that is that everyone 
in my organisation knows what it is”( Katie). An organisation (and its staff) that does 
not understand or pay heed to the importance of manaakitanga and its relevance to 
social work practice, will undermine the relevancy of social workers’ practice of 
manaakitanga with Māori clients and whānau. “... if manaakitanga is not acknowledged 
or understood then the social worker will not thave the support needed to practice 
appropriately” (Robyn). 
 
Social workers who have learnt as part of their social work education the importance of 
manaakitanga, may find themselves in conflict with their employer and unsupported in 
their practice. For example a non-Māori organisation that has a SwiS (Social Workers 
in School) contract and are deliverying to Māori language medium schools. 
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“how they look after their clients who are children, predominantly Māori 
children it is evidenced by their doing things like, going with them to tangi. … 
Going with the student to the tangi of whoever. The majority of mainstream 
employers do not see that as part of their role. So there’s a direct conflict there. 
So if they put down on their timesheet or they ask or however that happens, it 
varies from organisation to organisation, but that act of manaakitanga is not 
seen as being relevant or appropriate to the role of that person. It’s not seen as 
reducing social barriers to educational outcomes (Robyn). 
 
However being part of the kura whānau/community means building and maintaining 
relationships through taking part in events and activities, this is an obligation of 
whanaungatanga, and the active participation in important kaupapa such as tangihanga 
is a demonstration of manaakitanga. It is important in the Māori community to be seen 
demonstrating your care and support for others “… you are seen as not being 
supportive. That you are not evidencing the manaakitanga that you should be” 
(Robyn). 
 
Whakamanawanui – to act courageously 
 
The contribution of fear and or the lack of manaakitanga skills to engage with Māori 
whānau who are labelled as difficult or demanding “… that no one else wants to 
engage with” (Trudy), by social workers and their supervisors, has resulted in sending 
Māori social workers out to whānau Māori 
 
‘the mother had rung up and she just abused the hell out of the receptionist 
because she wanted something, … and then we were asked to go out and see her 
it was like “Oh my goodness” …, it was early on in my career’ (Trudy) 
 
Trudy and her colleague applied tikanga Māori which included karakia to prepare 
themselves for the interaction and brought kai to take with them. Whilst anxious they 
proceeded. 
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…we spoke Māori to her … “kia ora, how are you? blah blah blah”. … I think 
just in that moment I saw her face kind of change, … I don’t know what she was 
expecting but her face looked like she was going to give it to us, and then with 
my colleague and I, and she’s holding up the bread and the milk and the 
biscuits and stuff and then all of [a] sudden her face kind of changed and you 
know, we just introduced ourselves (Trudy) 
 
Being able to engage with social workers who demonstrated manaakitanga meant this 
wahine Māori only wanted to deal with Trudy and her colleague “… it wasn’t even our 
case but she would always ask for me or the other lady that came out with me. She 
wouldn’t deal with any other social worker after that” (Trudy). 
 
Wendy spoke to the “spirit of manaakitanga” inherent in Māori social workers, even if 
they haven’t been raised strongly connected to their ‘cultural’ identity, “a little bit of 
manaakitanga know-how in each and every one of us” (Wendy). However, a shortage 
of kaimahi Māori means there are not enough Māori social workers to engage with 
Māori families, and so kaimahi Māori often have demands/requests placed upon them 
by their non-Māori colleagues. 
 
Oh Wendy can you come with me, because so and so won’t talk with me … I 
need you. And all I am doing when I go out there is manaakitanga. All I’m 
doing is being respectful to them. Knocking on their door and trying to have, 
engage in a conversation with them (Wendy) 
 
Manaakitanga takes time 
 
Kaikōrero stressed the importance of taking/making the time to implement manaakitanga 
in their social work practice. The business of work can mean that tikanga processes like 
manaakitanga are undermined when we do not have/make the time to slow down and be 
intentional in our interactions. 
117  
It does require time, and time is something that we are always short of in the work 
that we have to do. …our environment is very busy people who don’t make time 
necessarily for manaakitanga process. You know so they might gather the team 
together and go straight into meeting mode, straight into kaupapa that doesn’t 
allow a manaakitanga process to occur. So … time is something you’ve got to 
make (Moana). 
 
Being busy, having high and or complex caseloads can mean social workers do not take 
the time to engage with whānau, to form relationships, and practice manaakitanga, which 
can be a more efficient and effective use of everyone’s time in the long term. 
 
… So, if you rush that first bit then it’s almost like you can’t really get that back 
with the whānau. It, the rest of the case might not necessarily run smoothly, but 
if you spend that extra bit of time to do the whakawhanaungatanga and you know 
that sort of stuff and you’re genuine about that, sometimes you know the cases, 
its set them up to be you know, nice, easy cases after that, and I can’t really 
explain anything more than that. I just know that in my experience that’s what 
happens (Trudy). 
 
Social workers who take the time to respond to whānau may also work outside of the 
normal workday hours. 
 
I will take the time to listen to them. Even if it does mean you are working a bit 
later. But that’s part of what I think manaakitanga is too. It’s actually hearing 
what they are saying and giving those people the opportunity (JD). 
 
Competency to work with Māori 
 
It is important that all social workers understand and can apply manaakitanga to their 
social work practice. They must be able to articulate what Mana-enhancing social work 
practice is, and therefore the relevancy and application of other Māori concepts to their 
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social  work  practice with Māori. This will have implications for their supervision, 
learning and practice development, and requires support. 
 
“…if you’re talking to a non-Māori person about what is mana-enhancing 
practice and they don’t have a clue well then how, you know how are they 
supposed to practice in that way. Yeah or even understand what that means 
(Trudy). 
 
… Some of those words that you’ve said have concepts behind the mere word. ... 
to be competent in working with Māori, it isn’t about face value or anything, 
because Māori, and if people understand, the whole concept of Māori and our 
language, would understand and take the time to understand that they would need 
to have examples about what does that actually mean, those words for them in 
their practice, and they should be able to then describe some of those examples 
like you’ve been asking me for today (Katie). 
 
Ensuring consistency of manaakitanga practice across organisations will enhance the 
experience for whānau/clients who end up working with several social workers. “… if 
you start off in a manaaki way and then they [whānau] get another social worker who 
works differently, the poor whānau has to kind of keep adjusting to the different ways 
that people/social workers work …” (Trudy). 
 
Summary: Te pēhitanga, te akiaki rānei o te Manaakitanga - The 
suppression or encouragement of Manaakitanga 
 
This fourth theme identified those aspects of social work practice including 
organisational constraints that suppress the expression of manaakitanga in social work 
practice thereby undermining mana-enhancing practice. Kaikōrero social work practice 
discussions identified organisational and individual commitments required to engage in 
mana-enhancing relationships with whānau/clients such as the capability and 
commitment to the implementation of Māori rituals of encounter, the use of te reo 
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Māori, courage to engage and meet whānau ‘mana ki te mana’ (as people of mana), and 
the time needed to ensure that social work practice is the demonstration of 
manaakitanga. The importance of social worker competence to practice social work 
with Māori reinforced development needs in respect to the knowledge, skills, attitudes, 
cultural/kaupapa Māori supervision required to support the understanding, application 
and articulation of manaakitanga into social work practice when working with Māori. 




The findings of the in-depth interviews with kaikōrero through thematic analysis have 
been presented, the next chapter is a discussion of these findings in relation to the 
literature. 
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Chapter Seven: Discussion of the Findings 
 
The findings of this thesis support the understanding and application of manaakitanga 
by experienced Māori social workers contributes to the development of Māori social 
work practice theory development as part of Mana-enhancing social work practice. 
The development of Indigenous/Māori social work practice enables Māori to be 
engaged as Māori (in our diversities) in the social work endeavour. 
 
Each of the themes will be discussed in respect to the literature reveiwed in this 
chapter. The four major themes of the thematic analysis findings are: 
 
1. He Ngākau Māori – a Māori heart 
2. Manaakitanga as Mana-enhancing social work practice 
3. Hei Tā Te Ao Māori – the relational construct of manaakitanga according to a 
Māori worldview 
4. Te pēhitanga, te akiaki rānei o te Manaakitanga -the suppression or 
encouragement of Manaakitanga 
 
 
Theme 1: He Ngākau Māori – a Māori heart 
 
Witi Ihimaera in an interview, discussed three core Māori emotional values: aroha, 
whanaungatanga and manaakitanga as, love, the sense of family and the sense of one’s 
relationship with others, he linked the Māori physical landscape and the emotional 
landscape of the Māori heart as in the marae and with the people (Sarti, 1998. p, 72). 
 
Despite the critique of Marie (2011) and only one third of Māori having a connection to 
marae (Van Meijl, 2006), the importance of marae as traditional places where 
manaakitanga is a living value that guides interactions, is a source of wellbeing and 
enables the demonstration of mana (Durie, 1995, 2001; Marsden, 2003; Mead, 2003), 
strengthening reciprocal relationships (Marsden, 2003), remained a strong influence in 
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kaikōrero discussions. Māori disenfranchisement through colonisation has resulted in 
diverse understandings and practices, however the Māori heart continues to express 
values such as aroha, manaakitanga, service to the community, compassion, respect, 
sharing, support, whanaungatanga and others that ensure we care for each other and 
each others mana; “it is mana that lies at the heart of Māori, indeed human, health and 
wellbeing – the degree to which we feel empowered, illuminated and warm about 
ourselves and life around us” (Royal, 2006, p.9). 
 
Theme 2: Manaakitanga as Mana-enhancing social work practice 
 
As the findings from this research confirm manaakitanga acknowledges the mana of 
people and its transformative possibilities in social work interactions that acknowledge 
the privilege of entering into the lives of those whānau/clients we work with (English et 
al., 2011; Little et al., 2014; Munford & Sanders, 2011). Manaakitanga ensures that our 
social work practice recognises, respects, cares for, trusts, shares, encourages, is 
supportive, safe, challenging as appropriate, it contributes to mauri ora and therefore 
positive change with those whānau/clients we work with. The findings from this 
research support the application of manaakitanga to social work practice as part of Te 
Mahi Whakamana - Mana-enhancing social work practice (Ruwhiu et al., 2008; 
Ruwhiu, 2009, 2012). 
 
Te Mahi Whakamana is based on reinforcing kaupapa Māori foundational 
ideation which challenges tangata whenua social and community work 
practitioners to put at the forefront of all that we do, … our own cultural 
paradigms and our own culturally determined theories of working with our 
people, in our environments. It is a principled approach that is all about using 
and addressing the diverse realities of mana that cements Tangata Whenua ways 
of looking at the world and engaging with it (Ruwhiu et al, 2008, p.25) 
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Theme 3: Hei Tā Te Ao Māori – the relational construct of manaakitanga 
according to a Māori worldview 
 
The findings of this research through the theme Tā Te Ao Māori asserts the importance 
of ensuring that the integrity of manaakitanga as it is applied to social work practice 
with Māori not be seen in isolation from the context in which it is founded, that is as a 
relational construct of a Māori worldview. As Bishop (1998, p. 200) warned “… many 
misconstrued Māori cultural practices and meanings are now part of our everyday 
myths of Aotearoa New Zealand, believed by Māori and non-Māori alike, and 
traditional social and educational research has contributed to this situation”. The 
protective role of Māori worldviews ways of thinking, being and doing are being 
claimed, and reclaimed by Māori social workers, and is part of ensuring “absolute 
cultural integirty” (Pohatu, 2003, p.1). 
 
This research contributes to the growing body of literature that Māori are developing 
which discusses how mātauranga Māori, the values, concepts and practices sourced in a 
Māori worldview are being made sense of and applied today, in Te Ao Hurihuri. It 
identifies the same Te Ao Māori foundational values, concepts, knowledges and 
practices as those discussed in the literature (Anglem, 2014; Bradley, Jacob & Bradley, 
1999; Davis in Davis & Thomas, 2005; Eketone, 2012, 2015; Elkington, 2014; English, 
Selby & Bell, 2011; Eruera, 2005, 2012; Eruera, King & Ruwhiu, 2006; Eruera & 
Ruwhiu, 2015, Hollis-English, 2005, 2012; King, 2014; Mataira, 1995; Murray, 2017; 
Pohatu, 2003, 2004, 2008; Ruwhiu, 1995, 1999, 2013; Ruwhiu et al., 2008; Scott, 
2006; Walker, 1995; Walker, Eketone & Gibbs 2006; Walsh-Tapiata, 2008; Walsh- 
Tapiata & Webster, 2004 & Webber-Dreadon, 1999). The interconnectedness of Māori 
worldviews is critical in respect to the practice of manaakitanga, and the ongoing 
development of Māori social work e.g. Te Mahi Whakamana – Mana-enhancing social 
work practice theory. There are whanaungatanga relationships between foundational Te 
Ao Māori constructs, for example the link between manaakitanga and whanaungatanga, 
in that whanaungatanga practices are opportunitites to demonstrate the generosity of 
manaakitanga in caring for others, and the practices of manaakitanga are ways of 
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demonstrating the mana of whanaungatanga, the power of relationships to provide for 
others. 
 
Whilst Māori are diverse peoples, and Māori alientation from both mainstream and 
Māori society is both a cause and effect of disadvantage (Durie, 2001, p.90), Māori 
have continued to fight for the right to be Māori when engaging in life and 
‘mainstream’ society, and as this thesis demonstrates the messages are consistent, 
social work practice with Māori must be based on Māori worldview ways of thinking, 
being and doing. 
 
Theme 4: Te pēhitanga, te akiaki rānei o te Manaakitanga - the suppression 
or encouragement of Manaakitanga 
 
The majority of the literature reviewed in this thesis applied a critique of colonisation 
and the assertion of western dominated worldviews to the detriment and 
disenfranchisement of tangata whenua, it has also asserted those foundational values, 
constructs and practices from a Māori worldview that are fundamental to the 
development of Māori social work practice theory development. Kaupapa Māori as the 
main theoretical lens of this thesis has contextualised this critique to both methodology 
and content whilst seeking to operationalise tino rangatiratanga in respect to the 
development of indigenous/Māori social work practice. 
 
The findings of the research through this fourth theme identified those constraints 
(many of which are sourced in dominant worldviews) that suppress the expression of 
manaakitanga in social work practice undermining mana-enhancing practice, the 
addressing of which includes the uplifting of Māori worldview ways of being and 
doing, to encourage the expression of manaakitanga as a “...mana-inspired way of 
acting that leads to relationship and connection...” (Royal, 2006, p. 9), by social 
workers and their agencies. It requires the commitment and capability of social workers 
and their agencies to engage in Māori rituals of encounter, te reo Māori, 
whakamanawanui (courageous actions), te wā (time), the development of knowledge, 
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skills, attitudes, and the inclusion of cultural/kaupapa Māori supervision to support the 
understanding, application and articulation of manaakitanga into social work practice 




Whilst Mana Tangata was not identified as a theme, it appeared like drops in the 
seafoam before the waka of this thesis, but was not fully comprehended and briefly 
glimpsed like seaspray after the waka had passed through the waters of manaakitanga. I 
put this down to my naivety as a researcher and discuss this further in limitations in the 
final chapter. I have therefore decided to include a brief discussion of it, to introduce it. 
 
Kaikōrero spoke consistently about mana as potential, and its mutually enhancing 
nature “if you are able to enhance someone else’s mana you are actually enhancing 
your own aye, so that whole thing about what I share, the energy that I share positively 
with you it actually builds my own (Moana). As this thesis and other writings have 
discussed mana is intimately connected to community wellbeing and does not belong to 
the individual alone, “mana is not so much in the deeds of the hero as in the collective 
well-being of the community” (Durie, 2001, p.82). Therefore a contextualised and 
nuanced understanding and application to social work is that we are doing it for the 
collective wellbeing of our communities, which links to the mission of social work and 
the standing of the social work profession with Māori. 
 
The examination of ‘mutual enhancement’ (Durie, 2001, p. 87) in respect to an 
individual social workers competency to practice social work with Māori, is when 
relationships with whānau/clients are mana-enhancing, that is our social work practice 
processes and outcomes enhance the mana of those we have the privilege of working 
with, this reflects and mutually enhances our own personal and professional mana, and 
this is Mana Tangata. Mana is recognised by others (Royal, 2006). This contextualised 
and nuanced application of Mana Tangata to competency to practice social work with 
Māori enables us to understand mutual enhancement is about the professional standing 
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of the social worker, and their social work practice with Māori. Therefore a social 
worker’s competency to practice social work with Māori is intimately linked to their 




The research findings confirm the social work literature reviewed on manaakitanga, 
including the imperative that development of Māori social work practice be founded on 
Māori worldview’ foundational values, concepts and practices. These same 
foundational Māori worldview values, concepts and practices including manaakitanga 
were confirmed in relation to the other seminal Māori writings reviewed in this thesis. 
 
The findings confirm the importance of He Ngākau Māori – those values, attitudes and 
actions that a Māori heart demonstrates in respect to manaakitanga; that manaakitanga 
is Mana-enhancing social work practice; that manaakitanga must maintain its cultural 
integrity as it is applied to social work practice with Māori and should not be seen in 
isolation from the context in which it is founded; and that manaakitanga and its 
expression in our social work practice can either be suppressed or encouraged 
depending on our, and our’ agencies commitment to supporting its expression in social 
work with tangata whenua. 
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Chapter Eight: Conclusions 
 
This concluding chapter responds to whether the thesis questions were addressed in this 
research, the limitations and strengths of the research will be discussed, and possible 
research topics to further the development of Māori social work practice theory are 
identified. 
 
The major question this thesis sought to explore is ‘What is the contribution of 
manaakitanga to social work practice?’. The sub-questions of this thesis were: 
 
1. How is manaakitanga defined by experienced Māori social workers? 
2. How is manaakitanga practiced by experienced Māori social workers? 
3. What are the outcomes of the practice of manaakitanga? 
4. How important to their social work practice is manaakitanga? 
5. What implications does Te Manaakitanga have for Competency to practise 
social work with Māori? 
 
How is manaakitanga defined by experienced Māori social workers? 
 
Kaikōrero understanding of manaakitanga was strongly influenced by their upbringing, 
by parents, grandparents, whanaunga who gave of themselves in service to their 
whānau, whanaunga and communities. Kaikōrero role models supported, cared for, 
looked after, and demonstrated compassion, generosity in sharing their time, resources, 
homes and their whānau with those in need. These discussions evidence manaakitanga 
as mahi-ngākau (heart work). As recipients of manaakitanga kaikōrero received care 
and support, and were culturally, physically, emotionally, and spiritually nourished. 
Manaakitanga is contextualised within relational Māori worldview understandings, 
underpinned by mana, which is defined as power, potential and empowerment. The 
interconnected relational Māori worldview understandings were prominent in 
Kaikōrero discussions and application of manaakitanga and is part of He Ngākau 
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Māori. Manaakitanga is respectful, caring, sharing, trusting, encouraging, 
compassionate, suppportive, safe and empowering social work practice. 
 
How is manaakitanga practiced by experienced Māori social workers? 
 
This thesis has discussed how experienced Māori social workers have taken their 
understandings of manaakitanga and applied it to their social work practice. The 
findings of this research show that manaakitanga as it is practiced by Kaikōrero is 
firmly founded on these lands, it is home-grown. The theme Tā Te Ao Māori identifies 
the same Te Ao Māori foundational values, concepts, knowledges and practices as 
those discussed in the literature. This interconnectedness is critical in respect to the 
practice of manaakitanga, and the ongoing development of Māori social work practice 
theory. 
 
Nga Pūkenga, are those skills that enable a social worker to demonstrate manaakitanga 
interactions when engaging with and to support whānau in their solutions. 
Communication skills include the use of te reo Māori and tikanga Māori such as 
karakia, mihimihi, whakawhanaungatanga, the demonstration of hospitality, in 
engagements as appropriate to the whānau/client and the situation e.g. whānau-hui, first 
contact, times of grief. It includes the ability to engage respectfully in challenging 
conversations to uphold 'kaupapa' (the agreed purpose for the social work engagement) 
and tāngata, whereby both the whānau/client and social worker' mana is upheld. 
Skilled supervisors are able to support kaimahi to reflexively examine their social work 
practice in respect to manaakitanga, Te Ao Māori imperatives, and their ongoing 
professional development. 
 
The findings of this thesis evidence that manaakitanga can be considered culturally 
responsive and relevant engagement and relational skills that can be applied thoughout 
the social work interaction. 
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What are the outcomes of the practice of manaakitanga? 
 
When manaakitanga is done well, improved engagement, mana-enhancement and 
positive practice outcomes are possible. Kaikōrero shared practice examples 
evidencing its impact which are reported on in the findings and discussion part of this 
thesis. Again the interconnected nature of a Māori worldview means that manaakitanga 
does not sit on its own, it calls forward and is called forward by other Māori values, 
concepts and practices e.g. whanaungatanga to respond to the person and the kaupapa 
in a manaaki-way, which is also mana-enhancing. 
 
The research findings increase our understanding of the cultural relevance of 
manaakitanga to enter into the lives of Māori whānau/clients as we seek to whakamana/ 
enable/ empower and contribute to their wellbeing. It identifies those practices both 
organisational and individual which can suppress or encourage the application of 
manaakitanga to social work practice, and it confirms the social work literature 
reviewed especially as regards manaakitanga and other Māori writings that identify 
manaakitanga as a foundational value, construct and practice. 
 
How important to their social work practice is manaakitanga? 
 
Kaikōrero discussed the importance of manaakitanga as that which is sourced in Mari 
worldview understandings, was role-modelled to them and became a natural and 
normal part of their social work practice. Kaikōrero also identified those considerations 
that enable the expression of manaakitanga to flourish and which have been discussed 
elsewhere and commented briefly above. For the integrity of manaakitanga in social 
work practice to be assured, manaakitanga cannot be seen in isolation from the context 
in which it is founded. 
 
Manaakitanga is considered an important Māori social work practice that ensures 
culturally relevant engagement and relational social work practice. It therefore asserts 
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its contribution to the development and articulation of Te Mahi Whakamana - Mana- 
enhancing (Ruwhiu, 2009) social work practice theory. 
 
What implications does Te Manaakitanga have for Competency to practise 
social work with Māori? 
 
As discussed previously Competency to practice social work with Māori is framed within 
the takepū, Kaitiakitanga (Pohatu, 2003; 2004; 2008). In the social work practice context 
it acknowledges that social workers have obligations and responsibilities for “taking care 
of, protecting and safeguarding through the pursuit of safe space, respectfulness, absolute 
integrity and wellbeing” (Pohatu, 2003) our relationships with whānau and their 
communties/clients, in respect to kaupapa that is, the purpose(s) of the social work 
interaction (must contribute to mauri ora – well-being) and the environment (context in 
which we and they are living in). Te Manaakitanga is one of three further applied practice 
principles that are framed in the Kaitakitanga framework. Te Manaakitanga requires we 
demonstrate the application of practice behaviours “that ensure mauri ora by ensuring 
safe space, being mana-enhancing and respectful, acknowledge boundaries and meet 
obligations” (TWVSW, 2016). 
 
Kaikōrero spoke about the need for social workers to be competent to work with Māori 
and this research has identified the knowledge, skills and attitudes they use in applying 
manaakitanga in their social work practice. Concerns for the support and development 
of Māori and Tauiwi social workers required to practice manaakitanga and to articulate 
its application in their social work practice were raised. This research also identified 
organisational (and by implication professional) constraints that need to be addressed to 
support the flourishing of manaakitanga. 
 
Manaakitanga is only one of the three takepū framed within the Kaitiakitanga 
Framework. Competency to work with Māori, the socialisation of the Kaitiakitanga 
Framework in the social services sector and the development of supports for its teaching, 
and the assessment and development of social work practice behaviours is an important 
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and urgent step, supported by the findings of this research. This thesis also began an 
initial tentative exploration into Mana Tangata as a concept that could encapsulate a 
nuanced and contextualised understanding of a social worker who is competent to 
practise social work with Māori. 
 
Strengths and Limitations of this research 
 
I have described myself as an ‘insider researcher’ within the context of this thesis, I 
have highlighted some of the challenges associated with my position and how I 
navigated these. I have throughout this thesis located and sought to honour the voices 
of kaikōrero and the gift they have given in agreeing to be part of my research. I have 
spoken of my relationships with kaikōrero, and whanaungatanga obligations and 
notions of reciprocity are a welcomed expectation. 
 
I interviewed eight long-term experienced Māori social workers, all whom whakapapa 
to iwi of Te Tai Tokerau. They were not randomly selected but were known and 
approached by myself. There is no expectation to generalize the findings from this 
research due to the small number of kaikōrero interviewed, as there is no assumption 
this group represents all Māori social workers.  I sought for an in-depth exploration as 
to the contribution of manaakitanga to social work practice by experienced Māori social 
workers. This research only represents the views and experiences of kaikōrero 
interviewed, and to a lesser degree perhaps other Māori social workers who apply 
manaakitanga in their social work practice. 
 
Ongoing research recommendations 
 
1. Test the findings of this research with other Māori social workers to consider its 
relevance to their social work practice 
2. Explore social workers understanding of Competency to Work with Māori, 
including the Kaitiakitanga Framework 
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Manaakitanga can be considered culturally responsive and relevant engagement and 
relational skills that can be applied thoughout the social work endeavour. This thesis 
supports the ongoing development of Te Mahi Whakamana-Mana-enhancing social 
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submitted by June 2017. The strict timeline for completion of my MSW thesis means that I 
will need to ensure that my work plan is pragmatic and achievable. My connections to most if 
not all participants as an insider will assist me in this respect. I have also reduced my work 
commitment and I have the support of my employer, peers and importantly whānau. 
 
 
*Applicant's Signature: ............................................................................. 
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Signature of **Head of Department: .......................................................................... 
 




**Where the Head of Department is also the Applicant, then an appropriate senior staff 
member must sign on behalf of the Department or School. 
 
Departmental approval: I have read this application and believe it to be valid research and 
ethically sound. I approve the research design. The research proposed in this application is 
compatible with the University of Otago policies and I give my approval and consent for the 
application to be forwarded to the University of Otago Human Ethics Committee (to be 
reported to the next meeting). 
 
IMPORTANT NOTE: As soon as this proposal has been considered and approved at departmental level, 
the completed form, together with copies of any Information Sheet, Consent Form, recruitment 
advertisement for participants, and survey or questionnaire should be forwarded to the Manager, 
Academic Committees or the Academic Committees Administrator, Academic Committees, Rooms 
G22, or G26, Ground Floor, Clocktower Building, or scanned and emailed to either 
gary.witte@otago.ac.nz. or jane.hinkley@otago.ac.nz 
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INFORMATION SHEET FOR PARTICIPANTS 
ngā mihi ki a koe i runga i ngā piki me ngā heke o te wā nei. Ngā mihi hoki mo tō āta whakaaro 
e pā ana ki tāku rangahau me tāku nei tono. Thank you for showing an interest in this project. 
This research forms part of Lisa- Marie Francisca KING's Masters of Social Work thesis. 
 
Please read this information sheet carefully before deciding whether or not to participate. If 
you decide to participate, thank you. If you decide not to take part there will be no 
disadvantage to you and I thank you for considering my request. 
 
Title of Lisa's research: 
 
The Contribution of Manaakitanga to Indigenous Social Work Practice and Competency to 




This research project seeks an in-depth understanding of manaakitanga as it is understood and 
practiced by experienced Māori social workers, and explores the relevancy of these findings to 
the Social Work Registration Board's Competency to Practise Social Work with Māori. 
 
Who is being approached to take part in this research? 
 
I am seeking the participation in this research of 12-14 experienced Māori social work 
practitioners who will either be known to me or referred to me by my networks, Some 




• Self-identify as Māori social workers 
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• Are comfortable and confident in Māori settings, including the use of te reo Māori 
me ona tikanga/ Māori language and customary practice in every day interactions 
• Consider manaakitanga in their social work practice 
• Hold a professional social work qualification and are currently in a professional 
social work position, or have been in the past 
• Have more than 10 years social work practice experience 
 
What will Participants be asked to do? 
Should you agree to participate in this research project, you will be asked to take part in either 
a 60-90 minute one to one in-depth interview with Lisa, or if you are a member of TWVSW you 
may be asked to take part in a 60-90 minute focus group facilitated by Lisa with 6-12 members 
of the TWVSW roopu. 
The in-depth interview will take place in a venue and time of your choice (including via Skype), 
and the focus group is anticipated to take place at a TWVSW hui in early 2017. 
The one to one interviews will be recorded, transcribed and a copy of your individual transcript 
will be sent back to you for comment, changes and to confirm or withdraw your approval for 
use by Lisa in her research. 
The focus group will be recorded, transcribed and a copy of the focus group transcript can be 
sent to all focus group members for comment, change and to confirm or withdraw approval for 
use by Lisa in her research. 
Due to my timeframe constraints I ask that you please return your transcript with comments, 
changes, confirmation or withdrawal of your approval to me within two weeks of receiving the 
transcript from me. 
 
What Data or Information will be collected and what use will be made of it? 
All information regarding your identity will be limited to the researcher, Lisa King and her 
supervisor, Anaru Eketone unless you give your permission to be identified as participating in 
this research. 
Your personal information such as contact details, audio or video tapes (after they have been 
transcribed) will be destroyed at the completion of the research project, unless you would like 
them to returned to you. 
All data will be securely held in a locked cabinet and/or in password protected computer files. 
Whilst all care will be taken, the security of electronically transmitted information cannot be 
guaranteed with total certainty. 
All data will be retained for at least 5 years as required by the University of Otago post the 
submission of the thesis. 
  
What happens to the finished report? 
You will be given a copy of my thesis. Discussion of the research project may be published and will be 
available in the University of Otago Library (Dunedin, New Zealand). You will be advised of any of 
my publications in respect to this research project. 
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What Questions will be asked? 
The individual interviews are semi-structured open-questions and a copy of the questions is 
attached for you to consider as part of your decision-making to take part in this research. 
Focus group participants are also referred to these questions as our discussion will be in 
respect to the findings of the individual interviews and your responses to those findings and the 
questions, especially in respect to Te Manaakitanga and Competency to Practice Social Work 
with Māori. 
Although the Department of Sociology, Gender and Social Work is aware of the general areas to 
be explored in the interview, the Committee has not been able to review the 
precise questions to be used. 
In the event that the line of questioning does develop in such a way that you feel hesitant or 
uncomfortable you are reminded of your right to decline to answer any particular question(s). 
 
In the event that you feel hesitant or uncomfortable at any time throughout this process you are 
reminded of your right to decline to answer any particular question(s) and also that you may 
withdraw from the project at any stage without any disadvantage to yourself of any kind.   
 
Confidentiality: 
On the Consent Form you will be given options regarding your anonymity. Please be aware that 
should you wish we will make every attempt to preserve your anonymity. However, with your 
consent, there are some cases where it would be preferable to attribute contributions made to 
individual participants. Consideration of using your name in the document acknowledges both 
the' mana of the messenger and the mana of the message'. It is absolutely up to you which of 
these options you prefer. 
 
At any time you may decide not to take part in the project without any disadvantage to yourself 
of any kind.   
 
If you agree to participate, please sign and return the following form. 
 
If you have any questions about this project, either now or in the future, please feel free to 
contact either: 
• Lisa King, lisa.king@openpolytechnic.ac.nz , ph:021611-442 and /or 
• Anaru Eketone, Department of Sociology, Gender and Social Work, 
anaru.eketone@otago.ac.nz ph:(03) 479 5051 
 
 
This study has been approved by the Department stated above. However, if you have any 
concerns about the ethical conduct of the research you may contact the University of Otago 
Human Ethics Committee through the Human Ethics Committee Administrator (ph 03 479- 
8256). Any issues you raise will be treated in confidence and investigated and you will be 




We will begin our session with mihi whakatau, karakia and whakawhanaungatanga (Māori 
rituas of encounter) which can include kai and inu (refreshments) either before and/or 
after the interview.    
 
1. Please share a little about yourself, where you are from and how you came into social 
work? 
2. What does manaakitanga mean to you? 
3. How did you learn about it? 
4. Can you share practice examples of how manaakitangata informs your social work 
practice? 
5. What is the impact of manaakitanga in your social work practice with clients? 
6. Are there any barriers to your applying manaakitanga in your social work practice? 
7. What supports if any, do you require to practice manaakitanga in your social work 
practice? 
8. In the SWRB Competency to practise social work with Māori Te Manaakitanga is 
described as: "Utilising practice behaviours that ensure mauri ora by ensuring safe 
space, being respectful, mana enhancing, acknowledging boundaries and meeting 
obligations" from your perspective how does your understanding and application of 






The Contribution of Manaakitanga to Indigenous Social Work Practice and 
Competency to Practise Social Work with Māori  
 
CONSENT FORM FOR PARTICIPANTS 
 
I have read the Information Sheet concerning this project and understand what it is about. All 
my questions have been answered to my satisfaction. I understand that I am free to request 
further information at any stage. 
 
I know that:- 
1. My participation in the project is entirely voluntary; 
 
2. I am free to withdraw from the project at any time without any disadvantage; 
 
3. Personal identifying information including audio and video recordings will be 
destroyed at the conclusion of the project but any raw data on which the results of 
the project depend will be retained in secure storage for at least five years; 
 
4. This project involves an open-questioning technique. The general line of questioning 
includes manaakitangata and its contribution to my social work practice and 
competency to practise social work with Māori. The precise nature of the questions 
which will be asked have not been determined in advance, but will depend on the 
way in which the interview develops and that in the event that the line of questioning 
develops in such a way that I feel hesitant or uncomfortable I may decline to answer 
any particular question(s) and/or may withdraw from the project without any 
disadvantage of any kind. 
 
5. The results of the project may be published and will be available in the University of 
Otago Library (Dunedin, New Zealand). 
 
6. I, as the participant: 
a) Agree to being named in the research, OR; 
 
b) Would rather remain anonymous. 
 









IMPORTANT NOTES/CHECK LIST: Category B Reporting Sheets 
 
Detach this page of notes before making the copies to be forwarded to the University of 
Otago Human Ethics Committee. 
 
1. This form should only be used for proposals which are Category B, as defined in the policy 
document "Policy on ethical practices in research and teaching involving human 
participants", and which may therefore be properly considered and approved at departmental 
level. These proposals should not be health research or involve patients/patient data. 
 
2. A proposal can only be classified as Category B if NONE of the following is involved:- 
• Personal information - any information about an individual (e.g. name, contact 
details, position etc,) who may be identifiable from the data once it has been recorded 
in some lasting and usable format, or from any completed research;*see note below 
(Note: this does not include contact details needed for a limited time for practical 
purposes but which are unlinked to research data and destroyed once the details are 
no longer needed.) 
• Any form of physical or psychological stress; 
• Situations which might place the safety of participants or researchers at any risk; 
• A potential conflict between the applicant’s activities as a researcher, clinician or 
teacher and their interests as a professional or private individual; 
• The participation of minors or any other vulnerable individuals; 
• Any form of deception which might threaten an individual's emotional or 
psychological well-being. 
• The research is being undertaken overseas by students. 
 
*Exception: Please note that Category B applications can be used where you are 
interviewing a public figure (s) about their work/profession (e.g. writer, artist, 
musician, politician, government official). Public figures can expect to be 
interviewed and quoted about their professional practice, so this is considered 
minimal risk. However the public figure needs to be offered the opportunity to give 
informed consent to be interviewed named and quoted. 
 
If any of the above is involved, then the proposal is Category A, and must be submitted to 
the University of Otago Human Ethics Committee using the standard Category A 
application form, before the teaching or research commences. 
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If the research involves the following, the proposal should be submitted to the University of 
Otago Human Ethics Committee (Health) on the health application form: 
• Participants are recruited from health services (patients)/patient data is to be 
examined; 
• The taking or handling of any form of tissue or fluid sample from humans or 
cadavers; 
• Any form of physical or psychological stress; 
• The administration or restriction of food, fluid or a drug to a participant; 
 
If your research involves an audit of patient data, and/or access to any health 
information/data obtained from the Ministry of Health, District Health Boards, or Pharmac 
etc, please refer to the University of Otago (Health) Minimal Risk Health Research – 
Audit and audit related studies form 
 
3. Ensure the application is in the name of and signed off by a University of Otago staff 
member (and not, for example, the student researcher). 
 
4 Ensure the Caonsent Form, Information Sheet, Advertisement and any survey or 
questionnaire have been carefully proofread for spelling, grammar and formatting, as the 
institution as a whole is likely to be judged by them. 
 
4. A Category B proposal may commence as soon as departmental approval has been obtained; 
however it is best practice to plan ahead to ensure the Committee has time to audit your 
proposal and respond to you (the audit happens the week prior to the Human Ethics 
Committee meeting). Should the Committee have any concerns about the proposal, you 
will be notified in writing. 
 
5. Please submit a Category B Reporting Sheet together with copies of any Information Sheet, 
Consent Form, recruitment advertisement for participants, and survey or questionnaire 
immediately after it has been signed by the Head of Department to the Human Ethics 
Committee, via: 
 
Gary Witte (Manager, Academic Committees), or Jane Hinkley (Academic Committees 
Administrator), Academic Committees Office, Rooms G22 or G26, Ground Floor, 







In-depth semi-structured interview guide: 
 
 
1. Please share a little about yourself, where you are from and how you came into 
social work? 
2. Can you tell me what manaakitanga means to you? 
3. How did you learn about manaakitanga? 
4. How does manaakitanga influence your social work practice with 
whānau/clients? 
5. Can you share an example of manaakitanga in your social work practice with a 
whānau/client? 
6. How do whānau or clients respond to manaakitanga? 
7. Are there any barriers to your applying manaakitanga in your social work 
practice? 
8. What supports if any, do you require to practice manaakitanga in your social 
work practice? 
9. In the SWRB Competency to practise social work with Māori Te Manaakitanga 
is described as: "Utilising practice behaviours that ensure mauri ora by ensuring 
safe space, being respectful, mana enhancing, acknowledging boundaries and 
meeting obligations". How does your understanding and practice of 
manaakitanga in your social work practice, support or not this description of 
manaakitanga? 
10. From our kōrero today is there anything else you would like to add about 
manaakitanga? 
